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FOREWORD 


The Sivadvaitanirgaya of Appayya Diksita edited with an 
Introduction , English Translation , and Notes by Professor 
S. S. Suryanarayana Sastri was published by the University of 
Madras in 1929. It has long been out of print, In view of its 
importance as a valuable study of the sivadvaita of Srikantha, 
the University is bringing out a reprint Bow . It is hoped that 
this work will be found useful for a critical study of the 
particular school of Saiva Philosophy associated with Srikantha. 


S. 


Madras 


horn} 


January 19 , 1974 


T. M. P. MAHADEVAN 

DIRECTOR 
Centre for Adranced Stady 

Is Philosophy 
University of Madras 


TO 


THE ŚRĪ- SĀRADA - PĪTHA 


ŚRNGERI 


PREFACE 


.. 


THE existence and the importance of the present work have long 
been known to all familiar with the works of Appayya Diksita . 
While the present editor was making a study of it in connection 
with the philosophy of Srikantha , its publication was suggested to 
him by Vedanta Visarada S. K. Padmanabha Sastrin of Mylapore , 
who willingly contributed in a very able measure the patience and 
scholarship required for the preparation of a critical edition . The 
University of Madras, who generously undertook to publish the 
work , required a translation to be provided . In this part of the 
task , the editor has had invaluable help from the University 
Department of Samskft, particularly from the University Professor, 
Dr. C. Kunhan Raja. The two Fellows in Sarpskrt, Mimamsaka . 
cārya S. K. Ramanatha Sastrin and Mahamahopadhyaya Pandit 
V. Venketrāma Sharma, have rendered considerable assistance in 
going through various Manuscripts and the press copy , in correcting 
proofs, and in various other ways. The authorities who obliged 
with the loan of Manuscripts are mentioned elsewhere. Among 
friends who by offering suggestions and in other ways gave 
considerable encouragement to the editor , special mention must 
be made of Mr. T. G. Ārāvamathan , Advocate, Kilpauk , and 
Prof. P. P. S. Sāstri, Presidency College, Madras. 


to 


The paragraphing of the Samskrt text has boon made to 
approximate to that of the translation , with the result that the 
former looks artificial in some cases . It was the editor s hope to 
make the presentation of the argument look clearer by such an 
arrangement. He will feel happy if that hope has not proved 
altogether illusory. 


INTRODUCTION 


I 


LIFE OF APPAYYA DIKŞITA 


Time and again in the history of a country , there rise up 
figures of considerable interest and importance in respect of moral 
sincerity or religious zeal or political sagacity or scholary erudition . 
These are almost gigantic in their proportions, and are not in 
frequently acclaimed as incarnations of an element of godhead . 
Appayya Dikgita was such an outstanding figure in the history 
of South Indian scholarship . He was a marvel of learning, in 
width as well as depth , with remarkable powers of clear thought 
and forcible expression , and an indefatigable worker in the cause 
of truth . 


Appayya s place of birth is known to be Adayapalam , a village 
near Conjeevaram . His works inform us that he enjoyed the 
patronage of three royal masters - Cinna Bomma, Cinna Timma 
and Venkatapati . His descendants are still found flourishing in 
various stations of life , in most of the Southern districts of the 
Presidency . The period of his life and work is known to be the 
16th Century A.D. It was also generally thought on the strength 
of a horoscope , that he was born in 1552-1553 A.D. and that 
ho died in 1624. But the ravages of research have not spared us 
this certainty. The horoscope given to the world by Sivananda 
Yogin ( a 19th Century descendant and biographer of Appayya ) 
has beed disputed by. a 20th Century descondant of Appayya s 


1. See the introductory verses to Stvärkamanidipika and the Comment 
tary on Yadavdbhyudara , and the concluding verses of Kuvalayananda. 

2. See The Date of Appayya Diksita by Y. Mahulinga Sastrt ( The 
Hindu, 20-6-28 ) and two articles on Appayya Dikita s Age by the same 
author in the Journal of Oriental Research , II , 225, and m , 140 . 
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who calls in epigraphical aid from his ancestor s eative village of 
Adayapalam to support the suggestion that Appayya must have 
been born some 30 years earlier , about 1520. For the view so 
propounded , corroboration is sought in the tag of a verse said 
to be quoted by Mabamahopadhyâya Raju Sastriär of Mannārgudi,. 
purporting to be from an ancient and lost biography of Appayya 
Dikşita . The arguments require to be elaborated and examined 
much more fully than they have been , before being accepted or 
rejected . That being no part of the present task , we shall pass 
on , contenting ourselves with the knowledge that the latter half of 
the 16th century seems undoubtedly to have been the period of 
Appayya s literary activity, 


Appayya s father and grand - father were eminent teachers of 
Advaita . The grand - father was known as Ācārya Dikşita or more 
familiarly as Ācan Dikşita . He married twice, and the second 
wife was Toträmbi, & Vaişpaya lady , daughter of Ranga Rāja , a 
Vaişpavite . The son of this union was also called Ranga Raja , 
after the maternal grand - father. This Ranga Raja , the Advaita 
Ācārya, reputed as a performer of the Visvajit sacrifice , became 
the father and the spiritual preceptor of the renowned Appayya . 
Appayya remains the most illustrious member of that family , to 
this day. Next to him , but next only to him comes the famous 
Nilakantha , poet and prime minister, who flourished at Madura , 
during the days of Tirumala Nayak . Nilakantha was the grandson 
of Appayya s brother, Ācān Dikgita . 


It is said that Appayya married one Sumangala or Maógala . 
nāyaki, the daughter of Ratnakheta Diksita who , having rashly 
undertaken to make Appayya prostrate before him ; found no other 
means of doing so , except by becoming his father- in -law . There 
seems to be also a bare tradition that the lady was of Vaişpava 
birth , The dispute with Ratnakheta and its sequel find mention in 
the Acan - Diksitendra - Vams avali, a poetical genealogy ( composed 
by Virarāghava Kavi, a descendant of Acan Diksita . 


1. Sec Appayya Diksite s Age, Journal of Oriental Research, I , 236, 


+ H + + .. 
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Appayya is reputed to be the author of 104 works. Many 
of these are lost, not even the names being knows . Of those 
said to be his , the authorship , ascribed often by vague tradition , 
is , in many cases, doubtful. The confusion is increased by the 
fact that some of his descendants - the father of Raju Sastriar of 
Mannārgugi, and an anubhava - advaitin of recent days who died 
in the early years of the present century - bore the same name 
and were also writers, more or less prolific. Among the 104 , we 
have to include commentaries written by Appayya on works com 
posed in verse by himself. Thus, the Anandalahari and the 
Anandalaharicandrikā , count two works, though they may 
be looked upon as constituting the verse and prose parts of one 
work . 


as 


The greatest number of these works relate to Saiva religion 
or Advaita philosophy . Our author, however, was a redoubtable 
authority on other subjects, such as rhetoric and poetics, while 
his knowledge of Mimāmsă was unrivalled , as shown in his hand 
ling even of other subjects. The full extent of his grasp of 
Mimāmsä Sastra may be gauged by his discussion of some knotty 
topics in the Pūrvottara -Mimā rnsā - Vada -Naksatra -Mala . His 
Kuvalayānanda and Citra -Mimarsa evince his knowledge of 
poeties and rhetoric . His appreciation of literature as such is 
shown by the Commentary on Yadavābhyudaya . True, many 
of these books were written to order, having been commissioned 
by different royal patrons, but they are none the less thorough 
and masterly , for that. 


Appayya combined in himself the clear - sightedness of the 
philosopher with the zeal of the devotee . This accounts at once 
for his thoroughness and his catholicism . He could sympathise 
with all shades of thought and belief, since . to him was vouch 
safed the vision of their harmonious blending in the one Resplen 
dent Colourless whole . He would yield to none in his passionate 
devotion to Siva ; but he would not like sectarian devotees 
pull down Viępu to the level of a finite self. As an advaitin , 


1. Stee Commentary op verste 35 of the Amamlalahari. 
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he held that Brahman was nirguna ; but he also held that for 
facility of human comprehension, He appears as if possesing 
guņas, taking on the form of the blue - throated, three -eyed Being, 
accompanied by Anba " . Though the bed - rock of all the Vedas , 
Agamis and so on is but Advaita , " the fragrance of Advaita 
breaths in man only by the Grace of Him whose crest jewel is 
the tender digit of the moon " . As an advaitin , release meant for 
him realisation of identity with Brahman ; but this is not to be , 
so long as there continues in the world even a single unredeemed 
soul. Till the final release of all, individual release is but the 
attainment of the being of Isvara . We thus find throughout a 
spirit of sympathetic understanding and reconciliation , very far 
removed from dogmatic sectarianism . 


And yet our author could wield his dialectical weapons force 
fully , sometimes pitilessly. The extended hand of reconciliation 
not infrequently became the mailed fist. He does not hold , for 
instance , with the exaggerated claims of Madhvācārya to divinity , 
and inveighs against him furiously in a notable passage in the 
commentary on verse 31 of the S iva - tattva -viveka . Though , as 
noted before, he ha a profound regard for Vişou , holding that 
" only by reaching Him can that place be attained , which be 
longs to the Immortal, primaeval blissful Being , who is Light, 
etc." yet he could not brook those self -styled Vaişpavas who 
reviled Siva or contemplated treason against His supremacy ." 
Against these he directs his righteous indignation , quoting passages 
condemnatory of them , from the Bhagavata, and commenting 
on them with great gusto ( explaining “ durbhagah " of the original 

samkirpa -kşetra - játāḥ " ). For error as ignorance , he seems 


as 66 


verse 


1. Stvatattvaviveka , Verse 13 . 
2. Sivarkamanidipika , Introductory 

7 . ( Translation by Dr 
V. V. Ramana Sastri). 

3. Ratnatrayapariksa , vense S. 

4. It must be noted that for Appayya, Siva is above and beyond the 
three : :mortis,-Brabma, Viqnu and Rudra. He is not to be identified with 
Rudra , who is the embodiment of Tamas , and the Lord of Destruction , as 
the other two are Lords: of Creation and Sustentation .. 


$ 
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to have had comprehension and sympathy, but nope for error 
masquerading as the whole truth . 


1 


One of Appayya s pupils was Bhattoji Dikaita , famous as 
the author of the Siddhanta - Kaumudi, Bhattoji was from Upper 
India , where , among other things, he carned the opposition and 
il -will of Panditarāja Jagannatha, a favourite of the Emperor , 
Shab Jehan . Bhattoji s preceptor , Appapya , also came in for a 
share of Jagannatha s enmity , the pupil s evil ways being set 
down to the master s evil influence . This Jagannatha wrote a 
critique of Appayya s .Citra - Mimänsä сalled Citra -Mimătsa . 
Khandana . It is thought that about the period of this contro 
Versy between Bhattoji and Jagannatha, Appayya himself was at 
Benares . However that may be, he spent his last days in the 
South , and died at Cidambaram . In his last moments , he is said 
to have composed a verse and a half in praise of Cidambaram 
and the Dancer in the Golden Hall. “ This city of Cidambaram 
is well -known for its sacredness . Splendidly. modest sons ( have 
been born to me ). Some good works have also been written . 
My years are more than seventy . Longing for pleasure I have 
none . I want nothing. Only I am anxious to see my Lord s 
place. There flashes in my heart the rising Sun of the light of 
the Lotus - feet of the Dancer of the Golden Hall " ! He expired 
in the middle of the second verse . One could wish for no more 
fitting finale to sucha a great life . 


The present work of Appayya s known as the s iva dvaita 
Nirnaya or the S ivadvaita , sometimes as the Advaita -Nirnaya , 
has its merits and defects , from view.point of the average readers. 
It has the merit of being entirely in prose , and directed to 
one central idea . It has the further merit of expounding 
Appayya s conception not merely of $ ivādvaita , but also of 


1. Translation by A. V. Gopalachariar, Yadava bhyudaya , Il , xvii. 

2 For further information , see Appayya -Diksiendra - Vijaya by Siváoanda 
Yogin , Life of Sri Appayya Diksita by A. V. Gopalachariar, in Vol. II of 
Yadavābhyudaya ( S. V. V. Press ), Appayya Diksira in the Siddhanta - Dipika , 
IV , 261, and two articles on Appayya Dikşitd s Age by Y , Mahaliaga sastr 
Journal of Oriental Research , JJ , 225 , and pi, 140 , 
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Suddbadvaita, some of his distinctive conceptions in regard to the 
latter , such as that about release finding expression here . But in 
spite of fairly extensive quotations from the bha sya of Srikantha, 
it is not possible to appreciate the latter or assess it at its true 
worth , except in conjunction with an independent study of the 
bhâsya. A study of the Nirnaya by itself would be like reading 
up the criticism of a literary work , in the absence of direct ac 
quaintance with that work . The difficulty is increased by the fact 
that certain doctrines of the bhāsyakāra — such as the atomicity of 
the self are not mentioned or discussed by Appayya. But the 
Nirnaya deserves to be studied , if for nothing else , at least as 
a remarkable example of our author s dialectical skill and clearness 
of thought. One other reason why the work is valuable to the 
students of Srikantha is the reference to Sudarsanācārya otherwise 
known as Haradatta . With reference to a verse quoted by the 
dialectical opponent from the author s Sruti- Sūkti -Malā , it is said 
that Srikantha came after Haradatta . This, combined with very 
definite suggestions in the Anandalahari to the effect that 
Ramanuja followed in the foot - steps of Srikantha, seems to be of 
great help in fixing the period of Srikantha. If the date is still 
uncertain , it is because Haradatta s period is not known ; for, the 
obituary verse , whereon reliance used to be placed as giving the 
date of his death , proves to contain conflicting astronomical details 
and is inaccurate or spurious ." 


Appayya tries to be as clear in his exposition , as in his 
thought. His attempts, however , are not always successful. He 
frequently labours his points to the extent of being tiresome. And , 
often enough , he leads us into a labyrinth of words from which 
he escapes , leaving us to find our way out, as best as we can . 
A single sentence may contain half - a - dozen distinct points and run 
nearly to a whole page. The task of the translator , who has to 
steer clear of the Scylla of unintelligible literalism and the 
Charybdis of free paraphrase is not enviable . 


1. See further an article on Divine Omnipotence , by the present writer , 
in tbe Triven for March 1928 . 


ABBREVIATIONS 


A. Sikha 


Atharva -Sikha 


A. Sirasi 


Atharvasirasi 


Katha 
Kaug, or Kauşitaki 


Kathopanigad 
Kausitaki Upanişad 


... 


Ch . 


Taitt . 


T. S. 


Chåndogya Upanigad 
Taittiriyopanişad 
Taittiriya - Samhita 
Dharma - Sūtras 
Nyaya - Sätras 
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Dh , S. 


N. S. 


: 


Prašna 


Prasnopanişad 


Brh ., 


... 


Brhadāraṇyakopanişad 


B. M. 


Brahma -Mimasa 


... 


Br. V 


... 


M. N. 


: 


Mu . 


... 


$ . 


... 


S. Bh ., M. Ed . 


... 


Brahma - Vidyabharanam 
Mahānarayapopanişad 
Mugdakopanişad 
Sankara 
Sankara Bhasya , Memorial 

Edition 
Santi Parva , Mahabharata 

Svetasvatara - Upanisad 
... Der çaiva Siddhanta , 

Schomerus 


Santi 


: 


Svet. 


Schomerus 


T. 


प्रा - मीमांसा 


UT . HT . 


ब्रह्म - सूत्र - शाहर - भाष्यम् 
आपस्तम्ब - धर्म - सूत्रम्. 


S - 2 


+ 


i 


+ 


II 


THE WORKS OF APPYYA DIKŞITA 


The following list is based primarily on an article on Appayya 
Dikşita in the Siddhānta - Dipika (Vol. IV ). The writer of that 
article would seem to have drawn principally from Aufrecht s 
Catalogus Catalogorum and Bhatjasri Balasarasvati Pandit Narayana. 
Sudarsana s introduction to the Advaita -mañjari edition of the 
Siddhānta -les a - sangraha . These sources have also been consulted 
in the preparation of the present list. Prof. P. P. S. Sastri of 
the Presidency College, Madras , has prepared a list mainly based 
on the manuscripts mentioned in the Descriptive and Triennial 
Catalogues of the Government Oriental Manuscripts Library, 
Madras ; he has also made use of the information available from 
the Tanjore Palace Library. Mr. Y. Mahalinga Sastri, Advocate , 

Mylapore , a lineal descendant of Appayya Diksita has made out 
• a list from material that was in the possession of his great- grand 

father, Brahmasri Raju Sastrin . These two lists have also been 
availed of. Many of the works here enumerated find mention in 
all the lists, while some are mentioned in only one or other of 
the lists . The initials given after the name of each work indicate 
briefly the authorities relied on in each case . Thus, A is Aufrecht, 
M is Mahalinga Sastri, N is Nārāyana Sudarsana , s is P. P. S. 
Sastri, and SD is the Siddhanta - Dipika. Works wrongly listed by 
some of these are also mentioned , together with a note indicating 
the error actual or probable. It is hoped that the list here made 
out will provide a useful basis for further research . 


1. Adhikarana -māla ( SD ; possibly identical with the Mimarsa . 

visaya -sangraha -dipika listed by S ). 


2. Adhikarana - säravali ( M ). 


3. Adhikarana -kuncika ( S ; M ). This is probably the same 

work as No. 2. Dr. Ramapa Sastrin mentions an 
Aidha karana -kacuka, which purports to be a common 
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tary on the adhikarana slokas of the Daksipā mūrti 
brahma - sūtravștti. A paper Ms. of this work in 
Devanā gari characters is to be found in the Adyar 
Library . It is so different in style and doctrine from 
the general trend of Appayya s works that its attri 
bution to him is strongly open to suspicion . It is 
not known whether this is the same as the Adhikarana 
kuncikā listed by S. and M. 


ht 


4. Apitakucā mbā - stava [ S. V. V. ] 


5. Amarakosa - vyākhyā ( A ; followed by SD . This is pos 

sibly identical with Sabda - prakasam listed by S and 

M ). 
6. Arunācalesvara - stuti ( SD ; M ). 
7. Atmārpana -stuti ( or Sivapañcas ikhā ) [ B. V ; S. V. V. ] 
8. Aditya - stava -ratna ( or Drādasāditya - stava ) [ B. V. ] 


9. A commentary on the above [B.V.] 


10. Opakrama - paräkrama ( A ; M ; N : S ; SD ). 
11. Kuvalayānanda [ Nirnayasagar ). 
Rasikaran jani, a commentary on the Kuvalayānanda is 

wrongly listed by Aufrecht, as that work appears to 
have been by one Gangadhara Adhvarin . 


12. Krsna -dhyāna -paddhati ( M ; N ; SD ) . 
13. A. commentary on the above ( N ; SD ). 
14. Gargādhara -asfakam (M : S ). 
15. Durgā candrakala -stuti ( S. V. V. ] . 


16. A commentary on the above ( M ; N ; SD ). 
17. Citra - puta ( M ; N ; S ; SD ). 
18. Citra -mimārsa [Nirnaysagar ). 
19. Jayolläsanidhi ( A ; SD ). 
20. Tattva -muktavali ( A ; SD ). 
21. Taptamudra -khandana (or-vidrā vungm ) ( A , M ; S ; SD ). 
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Taptamudrankana -khandana ( A ; probably identical with 

No. 21 ) . 
22. Tin - anta -s esa - sangraha (A ; SD ). 
23. Das akumāra -caritra-sangraha ( or samkş epah ) ( A ; M ; S ; 

. : SD ). 
24. Dharma-mimārsā paribhāsā (SD ; possibly the same as 

Tantrika -mimāsā listed by M alone ). 


. 


it 


25. Nayamanjari ( M ; SD ). 
26. Nayamanimālā ( Nirnayasagar ). 
27. A commentary on the above ( M ; SD ) . 
28. Nayamayū kha -mālikā ( A ; M ; N ; SD ). 
29. A commentary on the above (SD ). 
30. Nāma - sangraha -mālā ( A ; N ; SD ). 
31. A commentary on the above ( A ; N ; SD ). 
32. Nigrahāstakam [ By Sivananda Yogin at Benares ). 
33. Nyāya -muktāvali ( M ; N ; SD ). 
34. A commentary on the above ( N ; SD ) . 
35. Nyāyaraksā mani ( S. V. V ]. 
36. Nyāya - ratna-māla ( M ; SD ). 
37. A commentary on the above ( M ; SD ). 
Nyāya - sangraha -mālā and a commentary thereon listed by 

M alone are possibly identical with Nos. 36 and 37 . 
38. Panca - ratna - stava ( or - stuti) ( S. V. V. ] . 
39. A commentary on the above ( S. V. V. ). 
40. Panca - svara - vivsti ( SD ). 
41. Parimalam [Nirnayasă gar). 
Pancagranthi a Vedanta work , listed by A and SD , is 

probably the same as No. 41 , that being the fifth 
of the five Advaita works - The Brahma- Sutra, San 
kara s Bhā sya , the Bhāmati, the Kalpataru , and 
the Parimalam -- which belong to one line of Advaita 
tradition . 


14 


42. Pādukā - sahasra - fikā ( A ; M ; SD ). 
43. Papiniya -naksatra -mala for Papini - tantra - vā da -naksatra 

mala published by R. V. Krşqamachari, Kumba 

konam ). 
44. Pūrvottara -mimātsá - väda -na ksatra -māla [ S. V. V. ] 
45. Prabodha -candrodaya - jika ( A ; SD ). . 
46. Prāksta -candrikā ( N ; SD : probably the same as Prākṣta- . 

mani- dipa listed by S ) . 


+ 


47. Brahma - tarka - stava ( S. V. V.) . 
48. A commentary on the above ( S. V. V. ] . 
49. Bhakti- sataka ( A ; M ; SD ). 
50. Bhārata -sāra - sangraha ( S. V. V. ) 
51. Bhārata - tātparya -sangraha ( S. V. V .; a commentary on 

No. 50 ). 
52. Manimālikā ( N ; SD doubts if it is different from No. 26 ). 


53. Mata - sārārtha - sangraha ( N ; SD ; N says it is a work of 

seventy verses ; it should then be different from the 
Catu -mata - sära - sangraha , which comprises the Nyāya 
muktāvali ; the Nayamayükha-mālikā , the Naya -mani 
mäla and the Nayamaniari ; this work is possibly 
the same as Smſti-mata - sära listed by M alone ). 


54. Madhva -tantra -mukha-mar dana [ B. V. ] 


55 , Madhva -mata - vidhvarsana [ B. V .; a commentary on 

No. 54 ). 
Madhva -mata -khandana is listed by A and SD ; this is 

probably the same as Nos . 54 and 55 . 
56. Mayūkhāvali ( S ). 
57. Mānasollăsa ( S. V. V. ) . 
58. Märgasahāya - stotram ( S ). 
59. Yadavā bhyudaya - fikā [ S. V. V. ] . 
60. Ratna - traya -pariksa ( B. V. ). 
61. A commentary on the above [ B. V. ) 
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62. Rāmānuja - mata -khandana ( or Ramānijaisriga -bhanga ) (S ; 

M ; SD ). 
63. Rāmāyana - sara - sangraha ( S. V. V.J... 
64. Rāmāyana - tātparya - sangraha ( S. V. V .; a commentary on 

No. 63 ]. 
Rāmāyana - tātparya -nirnaya ( SD ). 
Rāmāyana- bhārata -sära -sangraha ( A ; SD ). 
Rāmāyana - sära ( A ; SD ). 
Ramāyapa - sära - stava ( A ; SD ) ; these four would seem to 

be but repetitions of the titles of 50 , 51 , 63, and 64 . 
It is not likely that as many as eight books were 
written on the interpretation of the Rāmāyana and 

the Mahabhārata . 
65. Laghu -vivarana [ B. V. ). 
66. Varadarāja - stara ( S. V. V. ) . 
67. A commentary on the above ( S. V. V. ]. 
68. Vasumati - citersenā - vilāsa -nā jaka ( A ; SD ). 
69. Vidhi-rasa yana ( A ; M ; N ; S ; SD ) . 
70. Vidhi-rasāyana -sukhopajivini ( or - sukhopayojani ; A ; M ; 

N ; S ; SD ). 
71. Vişnu - tattaya -rahasya ( A ; SD ). 
72. Vira - salvam ( A ; M ; SD ). 
73. Vrtti - Vārtikam ( A ; M ; N ; S ; SD ). 

Vairāgya-s ataka is erroneously listed by A and SD rely 
in on the authorship ascribed in Kavyamala I, 91. The 
work printed there turns out to be Nilakantha Dikgita s. 

See the latter s Minor Poems, published by S. V. V. 
74. S anti - stava ( A ; SD ). 
75. Sikharni-måla ( Advaita -mafijari ). 
76 . Siva - tattva -viveka ( Advaita -maxjart ; a commontary on 

No. 75 ). 
77. Siva -karnāmstam ( S. V. V. ). 


7 
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A commentary on the above is listed by SD . This is 
improbable, as the original itself is a short prosework , 

hardly needing any commentary . 
78. $ ipa - dhyāna -paddhati ( B. V. ). 
79. A commentary on the above ( N : SD ). 


80. S iva - puräna -tāmasatva -khangana ( A ; SD ). 
81. S iva -pājā - vidhi ( S ; M ; SD ). 
82. Siva -mahima -katika -stuti" [ B. V.1. 


83. A.commentary on the above , known as the Mimarhsā . 

nyāyā -parimalollasa ( B. V. ). 


84. S ivādvaita -nirnaya (Madras University ). 
85. S ivānanda - lahari ( or Ananda-lahari) { S. V. V. ) . 
86. Sivananda - lahari--candrikā ( S. V. V .; a commentary on 

No. 85 ) . 
87. Sivārka -mant- dipika (or S ivāditya -mani- dipikā ) [Nirna 

yaságar ). 
88. Sivarcana - candrika (Devakotah ]. 
89. Bala -candrikā, a commentary on No.88 ( N ; SD ). 
90. S irotkarşa-mafjarl ( A ; SD ; it is doubtful whether this is 

identical with Nilakantha Dikşita s work of the same 

Dame). 
91. S aiva -kalpadruma ( A ). 
92. Siddhanta - ratnakara ( A ; SD ). 
93. Siddhanta - les a -sangraha ( Advaita -matjari ). 
94. Stotra -ratnakara ( M ). 
95. Hahsa -sandesa - jika ( A ; SD ). 
96. Hari-hara - stuti ( S ; M ) . 
97. Hariyamsa - sära - caritra - vyakhya ( A ; S ; SD ; the Ms. is 

in the Tanjore Palace Librarys; see Descriptive : Cata 
logue of Sanskrit Manuscripts, Vol. VI. Ag and SD 
wrongly assign the orignal work itself to Appayya ; 
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that work was composed by one Govindamantrin , a 
minister of the Kondavidu chieftain ). 


Narayana Sudarsana quotes several verses which enumerate 
many of the above works and mention in addition the Abhidha 
laksana - vptti, treating of the same topic as Vrtti- vārtikam . The 
verses, he says, are of Appayya s own composition , but we are 
not informed of the authority for the statement or of the source 
of the verses. If we count the Mimārsā - vişaya - sangraha - dipika , 
the S abda - prakasa, the Tantrika -mimarhsā , the Nyāya- sangraha 
mala and its commentary , the Smsti-mata - sāra and the Abhidha . 
laksana - vrtti as independent works, we shall have a hundred and 
four on the whole . Information is now to hand from Tanjore 
of an Alankara work in Ms. called the Lakāna- ratnārali- vyākhyā . 


+ 


Note : The initials in the square brackets refer to the name 
of the publisher or the series, where the work has been published : 


S. V. V. is the Sri Vapi Vilas Press, Srirangam ; 
B. V. is the Brahma - Vidya Press, Cidambaram ; 
Nirnayas & gar is the press of that name in Bombay ; 
Advaita -mafjart is the series of that name published at 

Kumbakonam ; 
Devakotah refers to the Saivagama- paripālana - sangam , 

Devakotah . 


It would appear from the British Museum Catalogue that the 
text of the S ivādvaita -Nirnaya was published at Benares in 
1905 by one Sri Kantha Prasada Nārāyapa Simha. It did not 
form part of any known series and copies seem to be very diffi 
cult to obtain . 


+ 


1. This information was not available to the present editor earlier than 
January , 1930 . 

S - 3 
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4 


TRE SYSTEM OF SRIKANTHA 


Srikantha like the Saiva Siddhantin , believes in three princi 
ples - Pati ( the Lord ), Pasu ( the bound soul ), and Paša ( the bonds ). 
The impurity of the bound soul is beginningless, like the presence 
of verdigris in copper . The impurity can be got rid of only by 
getting the souls to engage in action and enjoy the fruit. The 
creation of the world is for this purpose. The Lord has no 
object of His own to gain by creating the world ; He does it, 
however , in the interest of the bound souls , in order to purify 
and to redeem them . 


The Lord is both the material and the efficient cause of the 
world . The world is , thus , the result of a transformation of 
Brabman . But transformation would imply change, that is, defect, 
in Brahman . Hence , Brahman s pariņāma ( transformation ) has to 
be understood as holding only of His Cit - sakti ( Intelligence 

Energy ). This Cit - sakti is the material. cause , which takes on the 
: form of the worlds, intelligent and non - intelligent. Brahman 

Himself (whom Srikantha identifies with Siva ) is the efficient 
cause . But these are distinguishable aspects of Brahman , not 
different entities "; for, between Energy and the possessor thereof, 
there is non - difference . Because of the relationship to the Lord , 
through Cit - sakti, the world partakes of the Existence, Intelligence , 
and Bliss of the Lord . The existence of particular things is a 
fraction of the existence of Brahman ; individual knowledge and 
bliss are fragments of the Knowledge and Bliss of Siva . All this 
is taught by the Vedanta . 


The Vedānta also appears to teach identity of Brahman and 
the finite self. This, however, is not to be taken literally. The 


1. The first wanifestation of Cit - sakit is Narayana , who is thus the 
material cause of the world . He is of the form of the universe ( Vidyskóra ). 
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identity is only of the kind that subsists between the body and 
the embodied, the pervader and what is pervaded. When the 
faggot is pervaded by fire, we speak of it as itself fire. 


Release comes through meditation on the Lord , after the 
acquisition of the necessary preliminaries of tranquility , faith , non 
attachment to fruit whether in this world or the next, and so 
on . The meditation should take on any one of the forms pres 
cribed by Upanişadic seers .. The Lord may for instance , be 
contemplated as the small ākāśa within the heart or as the One 
Existence that evolved into all this . In all cases , the distinctive 
qualities of Siva will have to be understood , such as blissfulness , 
freedom from sin , etc., and blue- throatedness, companionship of 
Umā and so on ; for , the Lord is the abode of all auspicious 
qualities , and the texts , which make Him out to be attributeless , 
intend to deny only objectionable qualities. 


Ia meditation , the Lord is to be thought of as the Self, for , 
so have contemplated sages of yore, saying, " I am , verily, Thou , 
O Lord , O Divinity ; Thou , verily , art I " . Release is the aban 
donment of the condition of bondage ( Pasutva ) and the attainment 
of the state of bliss ( slivatva ). This cannot come about until 
the bonds are destroyed in the torrent of continuous meditation 
of identity with the Supreme. It is this identity that ancient 
seers have taught their disciples through texts like “ That Thou 
art " . 


As the fruit of meditation , properly performed , one goes up to 
Brahman , after death , along the path of the gods. For those, who 
go along this path , there is no return . Some say , however , that 
there is no need for all to travel along this path , since for the 
devotees of the non - related ( presumably what the pure -non - dua 
list calls nirguna -Brahman ), there is attainment of release even 
here , i.e., with release from the physical body. This exception 
in favour of the devotees of the non -related (niranvaya -upāsakas) 


1. Or, possibly , “ even while in this life " . Srikantha does recogoise, in 
a half -hearted way , the possibility of livanmukth release while still in the 
world ; this recognition constitutes one more breach between his system and 
qualified -non - dualism . See B M. III , 4 , 50 . 
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is made by Srikantha as often as there is occasion to talk of 
the path of the gods, for the others . Such statements naturally 
give rise to speculations as to whether Srika 

pha s system is really 
qualified -non -dualism ( Visiştādvaita ), though he chooses to call it 
so . And once the question is raised , there appear to be a 
number of indications which all tend to point to pure -non -dualism 
( Suddhā dvaita ) as his ultimate doctrine. All these indications have 
been examined and exploited fully by Appayya Dikşita in his 
Ananda - lahari, as also in the present work . Though the 
Sivā dvaita Nirnaya contains no explicit reference to the other 
work , yet there seems to be no doubt that it is the later of the 
two . While a number of passages such as the discussion of 
Apastamba s exaltaion of the house - holder s state, Sankara s 
conception of release as the attainment of the nature of Isvara , 
and so on are common to both works ( in words, as well as in 
thought), there are certain elaborations of the argument, in the 
.Nirnaya , which would definitely make it out to be later . 
Further , referring to an argument about ākāsa , in the sense of 
Cit - sakti, being identical with Brahman , in his Ratna - traya 
parikşa , Appayya makes mention of the Sivārkamanidipika and 
the Sivānanda - lahari (what we know as the Ananda - lahari) but 
not to Siva dvaita Nirnaya, though the argument is common to 
this work also , which , thus, seems to be later even than the 
Ratna - traya -pariksa . We shall next proceed to study Appayya s 
arguments in brief, for, a detailed consideration will easily become 
longer than the book itself . 


+ 


1. One or two of these may be noted here : ( a ) in the discussion of the 
view that the identity of the jiva and Brahman is but imagined , the Nurhaya 
sots out both the view and the criticism in greater detail than the Lahari ; 
( 5 ) Saguņa Brahman is shown in the Nirnaya to be not merely the apāntara 
tātparya of Vedanta texts , but the isdispensable pre - supposition of the synthesis 
of such texts as relate to nirguna Brabmap ; ( c ) the consideration of 
Apastamba s criticism of Satinyāsa is fuller , further reasons being given for 
treating this as but arthavada ; there is also a reference to similar condem 
nation by Kriga and some ancient sages ; ( d ) there is ap attempt to show , 
With reference to the Suvarcala - svetaketo discourse in the Mahabharata , that 

vivartavida is acceptable to Badarayapa ; ( e ) the arguments in support of the 
final position of the Lahari figure here also , but certain objections thereto 
are stated and met . 
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Іy 


APPAYYA S ARGUMENTS 


seems 


The starting point of the discussion , as we have already noted , 
is the statement about niranvayopāsakas , a statement which is 
made not in one place but in three - III, 3 , 32 ; IV , 2 , 13 ; IV , 
3 , 1. The expression ntranvaya is far from clear ; it means 

non - related ” , presumably non - related to the universe, what 
Appaya Dikşita understands by the repeated use of the word 
nis -prapanca . It 

to refer to nirguna - Brahman , as 
conceived by the advaitin , it being well- known that he postulates 
the attainment of release even in this life , and certainly at death , 
without travelling along any path or tarrying anywhere. Srikantha, 
in such statements, apparently recognises the existence and 
validity of the concept of nirguna - Brahman . The reason for his 
referring to it only casually is not that he attaches no value to 
it, but that his purpose for the moment is the creation of faith 
in and devotion to saguna - Brahman ; for, such devotion is a 
necessary propaedeutic to the attainment of the mental steadiness 
and concentration needed for the uninterrupted contemplation of 
nirgura - Brahman . The object he has primarily in view can be 
secured best by emphasising the saguna aspect and concealing 
( nay , even condemning ) the nirguna aspect, though the latter be 
known to be the final truth . The procedure is paralleled by the 
condemnation of samnyāsa by the very sages who recognise it 
as an exalted order of life and extol it elsewhere. These are 
not moved by ignorance or error, but by the desire to save those 
of dull -wit who may take to the higher path of renunciation , 
having heard of the glories thereof, without having first acquired 
the requisite degree of firmness. Srikantha s procedure in sup 
pressing and condemning the nirguna significance is similarly 
motived . But since the truth may not be wholly concealed , it 


1. It will be seen that Appayya s interpretation is conceived in the domi 
Dant spirit of Hindu philosophy and founded on the notion of adhikara bhada 


: 
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is partially indicated in these statements of Srikantha, which occur 
wherever there is occasion to mention departure along the path 
of the gods. 


Nor may it be thought that the words some say " , with 
which the remark about niranvayopā sakas is introduced in every 
case , clearly shows that opinion not to be Srikantha s own ; for, 
elsewhere, Srikantha introduces an opinion acceptable to himself, 
with the words “ 

some say " . This is in connection with the 
view that the Self of Bliss of the Taittiriyopanisad is Cit - sakti, 
and Brahman there spokea of as the tail, the support, is the 
Supreme Brahman ; though mentioned as a secondary view , this 
is really what is acceptable to him , as seen from his commentary 
on Sūtra I, 1 , 2. The statement about non -departure for niran 
vayopāsakas should therefore be taken to be Srikantha s own 
opinion ; this view is further re - inforced by his apparently sup . 


( differences of competency ). For any such notion , error is a degree of truth . 
The difficulty of such a theory , ( as realised by Bradley and others of his mode 
of thought) lies in the element of positive opposition to truth . Brror claims 
to be the whole truth , not merely a degree of it, and opposes the recognition 
of the higher truth . The partiality of the part is intelligible ; but its opposi 
tion to completion and its claim to be complete, these seem hard to reconcile 
with the cobercoce -notion of truth and with absolutist metaphysics. The 
analogy of Apastamba s condemnation of sarnyasa applies just to this positive 
aspect of error ; the sage is not merely praising the house - holder s state of 
life , (which is a partial good ), but is setting it up as the only good order , 
even running counter to Sruti. This, says Appayya , is for the purpose of 
securing undisturbed concentration on the grade of truth for which the subject 
is fit . When perfection in that stage is attainod , the higher truth will dawn of 
itself. On such a hypothesis , one is led to speculate on the influence of the 
horrors of the Inquisition in the development of the Copernican theory. The 
cases would , of course , not be parallel, since the Inquisitors , to the best of 
our knowledge , were ignorant of the higher truth , and in this respect were 
unlike Apastamba or possibly Srikantha. There would thus seem to be a 
difference between the opposition set up by the lower grade of truth , and the 
opposition set up for it by those cognisant of the higher truth . The latter is 
defensible, not the former. This is probably the reason why Appayya himself 
loses temper with the self - styled Vaignavas , though be considers Vişnu to be 
an element of god -head , one of the three gems, the worship of whom leads 
to that shining glory, which is the abode of the Immortal. 
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porting that position in his own person , in the commentary ron 
III , 3 , 32 , where he says that therein is no inconsistency ." 


1 


The next point of considerable importance is the mode of 
meditation prescribed by špikantha. The Lord is to be meditated 
on as identical with the self, not as standing thereto in the rela 
tion of the embodied to the body . The latter relationship ex 
presses the Visiştādvaitin s manner of understanding Scriptural 
declarations of non -difference ; and at one stage of his exposition 
Srikantha too leads to the same view . But this relationship is 
intended to appeal only to those who betake themselves to the path 
of service ( dā sa -mārga ), look upon the Lord as a Master in rela 
tion to servants, and can rise to no higher conception . For these , 
release comes about only very much later , after they have passed 
through the stage of servitude to Siva . Those who desire release 
itself and are fit to seek it at least through saguna meditation , 
as on the akasa within the heart and so on , should contemplate 
Siva as identical with themselves . 


1 


The very text of the Jabalas quoted by Srikantha supports 
this view ; for, it asserts identity both ways : “ I am Thou and 
Thou art I " . The Visistadvaitin too quotes this text, but with 
out realising its implications. If, as he says , the finite self is 
an attribute of the Lord , the Lord may be said to be the finite 
self , not vice versa : for, the substantive may be identical with 
the adjective, but not the adjective with the substantive . The 
latter is more than any one attribute or aggregate of attributes . 
The Sruti declaration “ I am Thou " becomes , in this case , 


1. A modern translator of Srikantha s bhå sya into Tamil doubts the 
genuineness of these passages and therefore jettisons them wholesale. The 
wisdom of the procedure is , however, doubtful ; for, difficulties of reconciliation 
can at best lead to suspicion of their genuineness, not to proof of forgery. 
It is worth noting that besides the Manuscripts and traditions of Appayya s 
time, about ten Manuscripts from different parts of India have been consulted 
in bringing out two of the printed editions of Scikapțba s bhagya -- that of 
the Pandit ( 1872 ), and that of the Government of Mysore . It is difficult te 
discard : as spurious statements which evidently have such strong support 
See , farther, the relevant portions of Sentinathier, Brahma- sūtra - siyāttuvita 
sairapa diyam . 


meaningless. The text, “ That Thou art ” also teaches real identity , 
for, we are told that sages realise Siva to be identical with their 
own Self and pass on this realisation to their pupils through 
texts like “ That Thou art " . This latter interpretation must be 
taken to negative the earlier interpretation even of tat tvam 
asi in II, 3 , 42, et . seq .; for the two are contradictory and 
contradictories cannot both be accepted , as Srikantha says in his 
commentary on II, 1 , 22. Even the saguna - upāsaka has thus to 
contemplate the Lord as identical with himself ; hence Srikantha s 
doctrine of non -difference is more akin to Suddhadvaita than to 
Visiştādvaita . 


The non - difference so indicated is confirmed on an examination 
of the relationship between Brahman and the universe . Cit-sakti 
is of the form of the universe and Brahman is of the form of 
Cit -sakti ; hence, the universe is pon -different from Brahman . But 
the advaitin maintains the non -intelligent universe to 

be an 
illusory manifestation . True, says Appayya , : and Srikantha is 
bound to entertain the same view ; for, how can Cit - sakti which 
is Intelligence evolve into what is non - intelligent ? Evolution 
must be understood literally in the case of the Intelligent universe, 
and figuratively in the case of the Non - intelligent. The latter 
being thus fictitious , there is no difficulty in comprehending the 
perfect identity between Brahman and the jiva which has thus 
been rid of its limiting conditions. Nor can it be said that the 
Intelligent world may be similarly fictitious , that too being an 
evolute of Cit - sakti, as in that case , there will be none to 
experience release . Further , there is no need to declare it fictitious , 
for it is not subject to modifications like the material world . In the 
latter case , real identity has to be denied , as otherwise Brahman 
would be subject to change ; but in the former case , the jiva is 
eternal and from its identity with Brahman , no evil consequence 
may be fore - seen . 


This argument which establishes the non - difference of Brahman 
and the universe , through Cit- sakti, is liable to attack at two 
points. Non - difference may be denied as between Brahman and 
Cit- sakti or as between Cit- sakti and the universe . The latter 
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cannot be attempted , for the existence of existents like pot, cloth , 
etc., is said to be part of a larger, non - variable Existence , while 
individual bliss is a fragment of a larger. Bliss . This more universal 
Existence and Bliss , if it is not Brahman , is at least Cit-sakti. 
But for participation in some such universal Bliss, the gradations 
of Bliss mentioned in the Ananda - Valli would be unintelligible ; for, 
each grade would be , otherwise, distinct from the rest, and there 
would be no sense in saying that the sage “ untormented by 
desires " partakes of each grade. Nor could Cit -sakti, which is 
the Bliss of Brahman , make others happy , if it were different from 
them , for one man s bliss cannot as such cause happiness of 
another . 


Nor is the attempt to make out Brahman to be different 
from Cit - sakti any more successful. Their non - difference is repea 
tedly declared in Srikantha s commentary, as when he says that 
the Supreme akasa ( not the elemental ether ) is the cause of the 
world , because it is non - different from Brahman or that both 
Brabman and His Cit - sakti are to be meditated on in the dahara 
vidya . 


That Srikantha looks upon Brahman as in Himself unchanging 
is evident from his novel doctorine of transformation ( apūrva 
parināma ), a transformation through Cit - sakti, which leaves Brah . 
man unaffected . It is also seen from his making out that Brahman 
in so far as He is distinguished from Cit - sakti is only the operative 


cause . 


Nor have we to depend only on our inference for the view 
that for Srikantha the non - intelligent world is illusory . The 
difference between that and the intelligent world is stressed by 
himself in his commentary on II, 1 , 23 where he shows that 
while even the Intelligent world is designated as other than 
Brahman , the non - intelligent world , which has no kinship with 
Brahman , cannot claim to be non - different from Brahman . 


It will also be noticed that the sütras which seem to establish 
difference between Brahman and the finite self, (such as that 
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about deep sleep and departure - 1, 3 , 43) seek to prove only that 
Brahman in his omniscience is superior to the finite self, as such , 
in his little -knowingness. No doctrine of utter difference is pro 
pounded here . 


The advaitin , for his part, does not insist solely on the 
illusoriness of the universe. To a certain stage and for certain 
purposes, he is prepared to admit that the universe evolves from 
Brahman . This doctrine of evolution ( parināma -pāda) is, indeed , 
helpful to him in establishing his illusion - doctrine ; the former is 
the first step on which one rises to the latter , as the second . 
Srikantha s advocacy of partnāma- vāda is not, therefore, inconsis 
tent with his holding to vivarta- vā 

da, as the final truth . 


Further Sankara himself has shown that the Vedanta - sūtras 
are capable of being interpreted as referring to saguna - Brahman . 
Very few of the sutras , as a matter of fact , teach the nirguna 
doctrine . Even in establishing this , Sankara has to make use of 
Brahman s attributes , that being the only way to show that the 
Vedanta texts do not refer to the non - intelligent pradhana or to 
the finite self . He has also given an indication , in his commen 
tary on I , 1 , 3 , that the stitras in their entirety may be made 
to bear a saguna significance. 


There is also another reason why Sankara has to make use 
of the concept of Isvara . Until the final redemption of all, 
release can take the form only of the attainment of the nature 
of Isvara, not of merger in Brahman . That this is Sankara s 
conception of release is evident from numerous passages in his 
commentary . Thus, while Srikantha s notion of creation as 
parināma is not opposed to Sankara s vivarta - vā da , there is some 
identity in respect of their notions of release . 


It is also evident from numerous indications that, for Sai 
kara , saguna - Brahman is Siva , a Being other than Viępu or 
Samhara -Rudra , the lord of destruction . One such indication is 
the frequent use of the term Paramesvara which generally denotes 
Siva ; another is the comparison of Brahman s presence in the 
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body to Hari s presence in the sālagrāma stone. The subject and 
object of a comparison cannot be identical; hence, saguna -Brah 
man ( who is spoken of there ) must be other than Hari. But 
such indications are oxtremely subtle and cannot appeal to the 
hearts or heads of devotees. Hence it is that what has been 
concisely indicated and provided for by Sankara is elaborated by 
Srikantha Sivācary in the Sivadvaita . 


V 


EXAMINATION OF APPAYYA S ARGUMENTS 


The thesis set forth above is exceedingly attractive to any one 
who is not a confirmed Visiştädvaitin , and is almost convincing. 
Perhaps, the strongest of the points is that about the identity of 
the universe with Brahman , through Cit -sakti. The philosophical 
problem of the One and the many , the permanent and the 
changing is sought to be solved by the introduction of a third 
factor, which is one- and -many , permanent -yet -changing, viz ., Cit 
sakti. If this is not a mere name, we are entitled to examine 
the concept closely to discover how , if at all, it can be intelligible. 
The only possibility of taking it as intelligible lies, according to 
Appayya , in treating the son - intelligent world as an illusory mani 
festation , not as an evolute of the same grade of reality as the 
alleged cause . If this central position is once conceded , the rest 
of Appayya s argument and his conclusion may well be admitted . 


Now , what the inherent logic of an argument demands is not 
always realised by those who urge the argument. Srikantha s posi 
tion may logically culminate in vivarta - vāda ; but this of itself is no 
proof of his awareness or acceptance of the culmination . Appayya 
seeks to build on a statement in the commentary on II, 1 , 23 . 
The statement in question , runs thus : " thus, even of the Intelli 
gent, there is non -appropriateness of the being of Isvara , because 
of their difference in respect of excess of attributes ; what then 
of the non - intelligent, which is essentially of a different character ? 
This is the sense " . Now it is not Appayya s case that stones 
etc., are different from Brabman in the same way in which 
Intelligent beings are. Nor would he admit that the difference 
between the two is one of degree . And yet in the absence of 
community of nature, to some extent , the comparison of the two 
is unintelligible. On the hypothesis that both are of the form of 
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Cit - sakti (which is non -different from Brahman ), this difficulty 
does not arise, but the original difficulty continues . Further , there 
is no point in the comparison at all, except on the basis of the 
difference of the finite self from Brahman , Comparison with the 
finite self is resorted to , as if the finite self were an intermediate 
link between the non - intelligent world and Brahman . If that link 
proves to be not other than Brahman , it can be no link at all 
and the object of the comparison is frustrated . There is no such 
difficulty in taking the sūtras, as they stand . The jiva , they seem 
to say , is different from Brahman , and the material world is 
still more different. The former conclusion is based on the latter , 
which requires no proof beyond the bare statement. What Sri 
kantha is driving at in his commentary is the view that the 
Supreme Being is other and higher than the world of both 
intelligent and non - intelligent beings. It cannot, therefore , be said 
on the strength of the commentary on II , 1 , 23 , that Srikantha 
is prepared to view the non - intelligent world as vivarta . 


The explanation of the sūtras which teach difference between 
the finite self and Brahman is also very thin . It is said that 
I , 3 , 43 , teaches not absolute difference between the two , but 
a difference of degree in respect of their knowledge, Brahman 
being omniscient and the jiva little-knowing. But then the 
Višistadvaitin does not maintain absolute difference between the 
two . He supports identity of a sort, as between body and the 
embodied , pervader and what is pervaded. He too speaks of 
the expansion and contraction of the intellect of the finite self, 
implying the difference in kaowledge to be a difference of degree. 
It may well be that, in the last resort , such conceptions are un 
intelligible , except as synthesised in a theory of pure - non - dualism . 
To say , this, however , is not to admit that Srikantha recognised 
the need for or the possibility of such a synthesis . 


It would , indeed , appear from his treatment of the finite self 
as atomic that he was far from conceiving of a synthesis of the 
kind . He maintains the doctrine of anutva ( atomicity ) of the jiva , 
( B. M. II, 3 , : 20-26 ), adopting in this the same view as the 
Vaişpava Višistadvaita , and departing strangely enough from the 
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conclusions of the Saiva - Siddhanta . And it is still more strange 
that in Appayya s extensive analysis of Srikantha s bhāsya , this 
doctrine alone has come in for neither mention nor comment. It 
may be that the dāsa -mărga requires the text That Thou art to 
be interpreted on the basis of master and servant. Does it also 
require that the servant should be considered atomic ? If so , the 
point is at least worth the trouble of statement and support. 
And one is all the more surprised at seeing no support for the 
atomic view from Āgamas like the Kamika which recognise the 
dā samärga ( as evidenced by Appayya s own quotation therefrom 
in the present work ). This much at least seems certain that there 
is a very real difference in Srikantha s system between Brahman 
and the jiva . The difference is as great as that between the anu 
and the vibhu . To say that it is a difference of degree cannot 
serve to explain it away . And the difficulty is all the more 
significant, if we remember that the Viếiştädvaitin is always pre 
pared to admit some community of nature of between the two . 


It is said that though the text That Thou artis mentioned 
in introducing the sutra I, 3 , 43 ( about deep sleep and departure ) , 
no dualistic interpretation is offered of it in the commentary on 
that sūtra . But no dualistic interpretation is necessary for the 
purpose of that sūtra . A doubt is created by such texts as That 
Thou art as to the identity of Brahman and the jiva. That doubt 
is set at rest by appeal to other texts which make clear the 
difference between this self and another Self which mounts it , 
embraces it and so on . The difference between the two selves 
being thus established , a dualistic interpretation of the other text 
does not become necessary , though it may not be inappropriate. 
The need , such as it is , is certainly met later by the interpre 
tation given in the amsa section ( II, 3 , 42, et seq ). 


If now , we turn to Srikantha s conception of release, we do 
not find Appayya s case any stronger. We may , for our purpose , 


1. For the Siddhantin s criticism of the doctrine of atomicity of the finite 
sett, see Strajnana- Siddhiar, IV , 2 , and Umapati s Pauskara -bhagya pp . 274 , 
275. The latter says that the texts about departure etc., ( whereon the view of 
atomicity is based ) refer to the puryazjaka , -the subtle body composed of the 
internal organs and the subtie olements . 
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admit that the passages about niranvaya -upāsakās are genuine ; 
even then , they would seem to admit of being interpreted other 
wise than as referring to knowers of nirgura -Brahman . Before 
considering this aspect of the question , however, it will be inte 
resting to examine Appayya s exposition of the similarity between 
Sankara and Srikantha as to the concept of release and the kind 
of meditation necessary therefor. It is contended that for San 
kara too , release is but the attainment of the nature of Isvara, 
until final release comes about for all. This argument is deve 
loped with some elaboration and with reference to various state 
ments made by Sankara throughout his bhāşya . Admitting the 
conclusion to be correct , one bas still to remember that his con 
ception is not identical with that of Srikantha ; for, as Appayya 
himself points out in bis Siddhonta -lesa- sangraha , Isyarata 
attained by meditation on saguna - Brahman is not the same as 
Isvaratva attained through knowledge of nirguna - Brahman , as 
preliminary to the final release of all. In the latter case , there 
is intuition of the One, Impartible Being that is Brahman , not 
in the former . Saguna - vidya in the sense of meditation ) does not 
bring about the final destruction of ignorance or egoity ; and as 
is but natural in the circumstances, equality with the Lord extend , 
not to all aspects . In respect of creatorship , etc., of the worldss 
the souls released by sagupa -vidya are not equal to the Lord . 
No such limitations are known to release through nirguna -vidyā , 
It is not evident from any indication given by Srikantha that he 
contemplated release in this sense , involving absolute equality 
with the Lord , without any reservations . His released souls can 
create not worlds, but only such objects as they desire for their 
enjoyment and bliss. It is evident, then , that there is a difference 
of considerable significance between the Sivadvaitin s conception 
of release and that of the advaitin . Nor is the difference one 
merely of degree ; the difference of degree is so great that it in 
volves a difference of kind , the difference between the wisdom of 
the fully released soul and the ignorance of the partially released 


soul. 


1. Siddhanta -leda - sangraha , pp . 450-451. 
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In elaborating the advaitin s conception of release, however , 
Appayya seeks primarily to show not the identity of that concept 
with that which is the goal of saguna -vidyā , but the decessity for 
the advaitin to entertain and expound & concept of the sagupa 
Brahman , Our anthor cannot, therefore, be suspected of sup 
pressing the truth or basing an argument on an insufficient 
analogy . But it must be said that if he had developed the 
contrast between the saguna and nirguna conceptions of release , 
in the present work , as in the Siddhānta -les 

a - sangraha his other 
arguments in favour of his general position about Srikantha would 
have lost some part of their weight. 


. 


As for the mode of meditation , there can be no doubt tha 
Srikantha s words are clear and emphatic on the need for contem 
plating the Lord as identical with the self. Appayya s interpreta 
tion is eminently sound, while his refutation of the Ramanujiyas, 
who seek to bolster up their sarira - gariri-bhava with the Jabala 
text, is brilliant. The dual statement with the change in the 
forms of the subject and the corresponding predicate ( I am Thou , 
Thou art 1 ) is unintelligible, except on the basis of fall identity . 
But it may still be contended that the identity between Brahman 
and the jiva is only imagined for the purpose of contemplation . 
And it is in meeting this suggestion that Appayya s case appears 
comparatively weak . He points out truly enough that the con 
sciousness of identity - what Srikantha calls " perfect -self - con 
sciousness " persists in release, even when the soul goes about 
singing as he pleases , “ I am the food , I am the food , I am 
the food , I am the eater of the food, etc. ” The world , it is 
said , is realised as of one texture with Brahman , not as the body 
of Brahman . Such arguments, it must be confessed , are very 
interesting and all but conclusive. The difficulty , such as it is , 
is due to the fact that even an imagined identity is fruitful of 
certain results, and there seems to be no means of asserting that 
the very results contemplated may not follow therefrom . 


The example usually given of imagined identity is the Garuda .. 
bhavand , wherein the magician by contemplation of Garuga , 
acquires the distinctive property of Garuda , viz ., nullifying the effect 
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of snake -poison . In so far as there is this practical success, the 
identification , though imagined , must be taken to have been 
complete. May not the imagined identity of the jiva and Brahman 
have similar practical results ? It seems mere dogmatism to deny 
the possibility of any practical results or of such results as the 
perception of the world as of one texture with Brahman ; for , 
he who makes the assertion about such matters must claim some 
thing of omniscience . But it may be contended that the magician 
never becomes Garuda , the object of his contemplation , while in 
contemplation of Brahman , the object is to become Brahman . 
Such a contention would be irrelevant ; for the saguna - Brahmavādin 
looks forward to the attainment of Isvaratya , not to becoming 
Isvara ; and the magician certainly attains garudatva. It is true 
he does not become the bird Garuda , but the bird is not what 
he contemplates. He meditates on the presiding deity of the 
bird , and in so far as he succeeds in nullifying the effect of 
snake -poison , there is no reason to suppose that he does not 
become the deity . The jiva may be only a part ( ansa ), may be 
external to the Lord , as it were, and yet through contemplation 
of imagined identity may acquire release, and the powers of the 
Lord in respect of wisdom and enjoyment. The identity is but 
partial, but that may well serve for the perfection aimed at 
which is also partial. 


In saying all this , one need not hold the notion of imagined . 
identity to be intelligible in itself. One may indeed go further 
and say that identity is capable of being imagined in part only 
because of the perfect identity of the self with all that is , i.e. 
with Brahman . To say that the identity contemplated is not 
between the magician and a bird , but between him and a deity is 
not to solve the problem , but to make it more mysterious. We 
do know he does not become the bird , but we do not know and 
cannot say whether he has or has not become the deity , for, we 
know little of the deity . There is also the difficulty that while 
the Saiva - Siddhānta notion of the self will permit of such imagi 
nary identification , Srikantha s conception offers many difficulties . 


1. See further Dravida Mapadiyam , p . 315. 
S - S 
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According to the former , the soul in itself is pervasive , not 
atomic . It is also sat- asat capable of identifying itself either with 
the Lord who is sat or with the material universe which is asat, 
according as one or the other is contemplated . For Srikantha the 
soul is atomic ; and so far as we know , any such notion as 
sat - asat would have been scouted by him as self -contradictory and 
unintelligible . That he took those attributes to be contradictory 
is evident from what he says in the commentary on II , 2 , 31 
( in discussing Jainism ). 


It must, however, be confessed that while all this reasoning 
and much more may have been self - evident to Appayya , there is 
not sufficient indication to impute the same knowledge to Sri 
kantha . Except as culminating in . pure- non -dualism , Sivádvaita 
may be riddled with inconsistencies, but this of itself is no proof 
that Srikantha was either aware of or desired that culmination . 


Again , though by released souls , the world is perceived as 
one with Brahman , not as the body of Brahman , it must be re 
membered that the very same passage ( from the commentary on 
the vikārā varti- sūtra ) goes on to speak of Brahman as the bar 
mony of Siva and Sakti ; and as Sakti is spoken of as the seat 
of Siva , the body of Siva and so on , all reference to the notion of 
a body cannot be taken to have been excluded . Further, the intelli 
gence of Brahman and the released : souls is said to be such as 
perceives diversity in the universe . In commenting on the Taittriya 
text “ He enjoys all desires along with Brahman , the vipascit ” , 
Srikantha explains vipascit to mean " he, whose intelligence perceives 
diverse kinds of things " .. The commentator thus seems to postulate 
; a richness and a diversity in the intelligence of Brahman and the 
released souls , a diversity alien to the contemplation or the realisa 
tion of him who knows nirguna - Brahman . 


As for the statements about niranvaya -upā sakas, the very word 
upăsaka would seem to be a stumbling - block to Appayya s inter 


1. IV , iv , 19 . 
2. Taittiriyopanişad, II , 1 . 
8. Commentary on Ili , ii , 161 
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pretation. The word vidyā sigņifies either knowledge or meditation , 
according to the context. No such variable meaning seems to 
attach to upā sanā . The non - related ( niranvaya ) too would seem 
to be an object of meditation . Hence, one would be justified in 
seeking to understand that term in some sense other than nirgura 
Brahman . And such a reference seems not impossible to trace, 
especially , if : we turn to the agamas for guidance . 


The Sarva - jñānottara -agama, is , as its name implies, the 
culmination of all wisdom . The doctrine expounded herein is 
taught by Siva not to other sages as in the rest of the Agamas, 
but to his own son , Subrahmanya ; that is taken to be a mark 
of the higher grade of the wisdom inculcated . Unlike the main 
body of Saiva doctrine, it distinguishes four principles instead of 
three, siva the fourth being other than Pati ( the Lord ), Pasu 
( the bound soul) and Paša (the bonds ). Pati is the Lord who 
engages in the five - fold activity of creation , sustentation , destruc 
tion , concealment and the bestowal of grace , in relation to the 
world . Siva is unconnected with the world . In the language of 
advaita , Pati is saguna -Brahman or Isvara , while Siva is nisprapanca 
Brahman . The description of Siva approximates to that of nirgupa 
Brahman , for, He is said to be stainless, (niranianah , nirāmayah ), 
free from colour ( class ? ) and form ( varparūpa vivarjitah ) and so 
on . But He is not to be identified with nirguna - Brahman , for, 
there is some positive characterisation too of Siva , as omniscient 
( sarvajñaḥ ), omnipresent (sarvagah ), peaceful ( sāntah ), the Self of 
all ( sarvātmā) and so on . Thus, though He is higher than Pati, 
who is the Being that brings about creation and destruction ( srsti. 
samhara - käraka ” ) and is otherwise known as Sadasiva. He is not 
identical with the characterless Brahman of the advaitin . And 
the doctrine propounded cannot be identified with pure advaita 
either, for, 80 far as one can judge, this seems to be epecifically 
mentioned and condemned . " Some, with confused minds " it is 
said , “ declare the doctrine of mere non -difference." , 


1. See verse 24 of the Tripadārtha -pajala ; and on the whole of this topic , 
see pp. 3 and 4 of Muthiah Pillai s edition of this Agama. Some of the 
negative characterisations are striking in their resemblance to the advaitin s con 
ception of nirguna - Brabman . Siva is thus said to be above speech , thought and 
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The meditation prescribed in this Agama is that of non - diffe 
rence ( advaita -bhāvanā ). “ He who thinks I am the self ; Siva , 
the Supreme Self is, verily , different or he who , because of 
delusion , meditates thus does not attain Sivatva . Abandon the 
thought of difference, Siva is other than myself ; contemplate 
( them ) always as pot two , ( but) in the form " I alone am that 
which is siva " . We have not, in this particular verse , a dual 
statement, as in the Jabala -sruti ; but what is here said is identical 
with that part of the Jabala statement -- the part, “ I am , verily, 
Thou " -- which is significant for pure -non - dualism . Neither the 
Āgamic nor the Vedānta statement is reconcilable with the con 
ception of the finite and the Supreme Self being related as the 
body and the embodied , 


The conception of Siva who is unrelated to the creation etc., 
of the world ( stsfisamhāra - varjital ) , who is to be attained by 
meditation of perfect identity, would thus seem to have been 
entertained by a non - advaitic system such as that propounded by 
the Sarva -Jaanottara, It may be that the claims of logical con 
sistency or metaphysical intelligibility do not allow one to rest 
for long in this half -way house , but force one on inevitably to 
pure- non - dualism . But the traveller may be too tired to go on 
or may not even realise that his resting place is only a half -way 
house . In such a case , it is highly speculative to impute either 
a knowledge or the attainment of a higher goal. It Srikantha is 
really responsible for the passages about niranvaya -upa sakās he 
need not have meant a reference to any others except the devotees 
of Siva , as distinguished from Pati or Sadasiva. The devotees of 
the latter attain release through the path of the gods ; the devo 
tees of Siva , who is higher than Pati, must necessarily have some 


name ( vār -mano - näma -varfitab ) the knowledge that is devoid of characteristic 
marks ( alingam ), imperishable (ak saram ) , above sense -objects (vi saydtitam ) 
unattainable ( agocaram ), indubitable ( asamdehyarn ), and so on . See Sivananya 
säkpatkara - pajala . 

1. Verses 12 and 13 of the Sivananya -säksätkāra - pataia . The Tamil 
translation published by Mr. P. Muthiah Pillai declares the non - difference from 
the aspects of both siva and the self . sivane năr , näne Sivan , Siva alone is 
myself, I alone am siva ; see p . 48 of his edition . 
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distinct fruit ; since the attainment of release is common to both 
classes of devotees , the distinction can be only in respect of the 
path . Those who contemplate identity with Siva have no need 
to go along the path of the gods. Nor does it require much 
thought to realise that Srikantha -- the pupil of Svetācārya who 
taught the harmonious sense of the various Āgamas (nănāgama 
vidhāyin ), -must have been familiar with an Agama of such im . 
portance as the Sarvajñānottara. 


But the suggestion has to face at least one difficulty with 
indifferent success . For him who knows nirgupa- Brahman , it may 
be shown by the sheer weight of logic that departure is neither 
possible nor necessary ; whereas , in the case of the devotee of 
Siva, recourse has to be had to conjectural arguments . We thus 
seem to be reduced to the necessity of choosing between two 
possibilities, neither of which has clear advantages over the other, 
in respect of consistency with the position expounded by Sri 
kaptha , while one of them , however , has the merit of being in 
itself more consistent logically . And Appayya has laboured , not 
without success , to show that this logical self -consistency does 
not demand failure to harmonise with positions like Srikantha s 
apparent Visiştädvaita , that the latter is , indeed , the first step on 
which one rises to the former, as the second step . But when all 
this is admitted, one has yet to beware of confounding logical with 
actual perfection . The vision of the critic may be fuller and more 
perfect than that of the philosopher who propounded the system ; 
and the fact that the latter has here and there made statements 
that may possibly bear a deeper significance is not adequate proof 
of that significance having been intended . Though , as Appayya 
shows, our author has introduced , at least in one place, a view 
acceptable to himself, with the words " Some say " , it does not 


1. The Agimas do distinguish betweep release immediately on the dissolv 
tion of the physical body, and release which comes only at the close of all the 
enjoyment that has been earned . The former is the privilege of preceptors 
( acaryas ), and those purified by the ceremony of dikgå ( dikgitas). See particu . 
larly Mokşa - kärikä , v . 117. It would thus appear that even on Agamic basis , 
and without any thought of nirgura - Brahman , one may speak of a mode of 
reloase, which does not involve departure on the path of the gods. 


#1 
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follow that in every case, the view so introduced is really Sri 
kantha s own . And though Appayya does not demand the latter 
of us , his arguments demand very little less . For, between the 
passage about the Self of Bliss being understood as Cit -sakii, and 
the passages about niranvaya -upāsakas there is this significant 
difference : while the identification of Cit - sakti and the anandamaya 
self is explicitly afirmed in the commentary on I, 1 , 2 , there is 
no such affirmation in the present case . We have indications 
scattered throughout the exposition without a doubt, but scattered 
in such a fashion that one realises their significance only when 
they are strung together ,, as they are by Appayya. When , added 
to this , there is the explicit condemnation of Advaita along with 
Bhedābheda - vā 

da in the section II, 3, 42 et seg , it seems exceed 
ingly improbable that Srikantha intended pure -non -dualism as the 
culmination of his system . But it is also evident that such a 
culmination may be worked up to wţth the materials derived 
almost entirely from Srikantha s exposition . To have exhibited 
this successfully is the great merit of Appayya s work . 


A brief mention has to be made of a school of thought 
which attempts to reverse the relation of the saguna and the 
nirguna -vidyā , as understood by Appayya . Devotion to saguna 
Brahman , it is ordinarily thought, brings about mental purity , 
firmness, and the capacity to concentrate on nirguna - Brahman . 
Saguna - vidya is the preparation for nirguna - vidyā . According to 
the Saiva Siddhanta , however, nirguna -vidyā is a preparation for 
sagupa - vidyā . The outlook of the average man is materialistic , 
He identifies himself with the presentations and experiences of 
the external world ; he wrongly imagines himself as enjoying and 
sorrowing. His knowledge at this stage is called pāśa - jñāna . “ 
When this stage is passed , and the the Self is realised as free 
from these extraneous qualities, as different from matter to which 
alone both enjoyment and suffering belong , we have the nirguna 
vidyā , the knowledge that the self is above and other than what 
has the gupas ( i.e., matter ). With this, however , we have but 
pasu -jhāna, which is not the goal of knowledge. Puruga (Spirit) 
is above and other than the twenty -four principles of matter 
(praksthtattva and subordinate tattvas ) ... But above the Puruga . 


39 


F 


there are other categories, and above them all, there is Siva. 
The advaitin does not recognise these categories nor the Supreme 
Being who is above them . If the materialist erroneously identifies 
Spirit with matter , the advaitin no less erroneously identifies it 
with himself, forgetting the possibility of higher truths and reaches 
of experience. Both views are partial, though the advaitin s view 
marks a distinct advance in the progress to truth . The materialist 
identifies Reality with what is seen , the advaitin identifies it with 
the seer, but above both and including both these is the revealer, 
but for whom neither would be, He who is neither subject nor 
object, but in whom subject and object live and move and have 
their being. This is - Siva, the Supreme Being, the Resplendent 
Abode of all auspicious qualities, the ever -gracious, ever -merciful 
Lord , who engages in creation as a sport so that souls may be 
rid of their beginningless taint of impurity , through the accumla 
tion of merit and demerit and the enjoyment thereof. This know 
ledge is the saguna -vidyā of the Siddhanta and the Agamänta , a 
knowledge which is not opposed to , but is rather the fulfilment 
of the Vedānta . 


The view thus presented is based on the triple distinction of 
the revealer, the seer, and what is seen ( darsayită , drk , and drøya ), 

a distinction at least as old as the S iva -jñāna-bodha. It obtains 
further support from the distinction between Vedas and Agamas, 
(as general and special doctrine ), a distinction known at least to 
Tirumular, if not to earlier writers . This distinction of doctrine 
is analogous in some ways to that between the old and the New 
Testament as pointed out by Dr. V. V. Ramana Sastrin . Umāpati, 
writing in the beginning of the 14th century , says that the Agamas 
are for perfected souls , the Vedas for the rest ; the distinction is 
thus allied to that between pakva and apakvådhikara . · These 
suggestions which exhibit the Siddhanta as a fulfilment of the 
Advaita - Vedānta , have been specially stressed by some present -day 
writers . 


1. See Sutra , XI . 

2 Sce , in particular, Sentinathier , Maha - Ugra - Virabhadrastram , and Ambas 
lava - Navala - Parătakti. Introduction to his edition of Umāpati s Pauskara 
bhā sya ; also Schomerus, pp. 322-325 , 332, 387. The first of these erm ,ogrogi 
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Attractive as such a hypothesis is , to the theist, it has to 
face insuperable difficulties. For one thing, the nirguna -brahma-vă din 
declares the world to be illusory. In passing beyond that stage of 
knowledge, it is not conceivable that we shall arrive at a stage 
of knowledge, where the world ceases to be illusory. The perceiv 
ing self may possibly be declared to be also illusory from a higher 
point of view , but from no higher point of view can the partial 
or defective cease to be as such partial or defective . If the 
Siddhanta is a fulfilment of the Advaita - Vedanta , we may expect 
to find in the former the doctrine of the illusoriness of the 
world ; but we do not find any such doctrine . The world , it is 
true , is said to be an evolute not of Cti-sakti, but of māyā . 
sakti, but māyā does not mean illusion for the siddhantin , as it 
does for the advaitin : and though , in release , the world as such 
counts for nothing, it can hardly be said to be nothing. 


Further , the advaitin maintains that in bis concept of nirguna 
Brahman , all distinctions are transcended . It is superior to the 
differences of the seer and the seen ; it is itself seer and seen 
as also what reveals . It is , therefore , unjustifiable in the first 
place to identify that Brahman with the seer, the bare subject, 
and thereupon , in the second place , to seek to re - introduce dis 
tinctions already transcended . The attempt is due to a failure to 
comprehend the nirguna - vidyā . Agamānta , thus presented , would 
seem to fall short of the Advaita Vedanta , which appears to have 
a legitimate claim to be the fulfilment of the former . 


ously in claiming Appayya as an adherent of this school of thought, in the 
face of the plain drift of the Ananda - lahari, the Sirädvaita - Nirnaya and repeated 
statements in the Siva -tattvaviveka , the S ivärkamanidipika and so on , to the 
effect that reality ultimately is nirguna . Sentipathier makes short work of all 
such passages , declaring them to be intorpolations, one and all ; this method 
of escape , however, hardly commends itself to the conscientious student of any 
system : 


The following Manuscripts have been utilised in the prepa 
ration of this edition : 


1. A paper Ms. in Nagari characters, from the Library at 
Adyar , No. VIII, E. 24 ; referred to as “ A ” . 


2. A palm leaf Ms. in Malayalam characters also from the 
same Library , No. XXXIV C1 ; referred to as “ Mal ” . 


3. A paper Ms. Nāgari characters, from the Oriental Manu 
scripts Library at Mysore , No. C. 1170 ; referred to as " My " . 


4. A Nāgari transcript (No. 454 ) of a Ms. in Telugu .charac 
ters (No. 9768 ), from the Palace Library at Tanjore ; referred to 
as “ T ” . 


5. An incomplete paper Ms. in Nagari script, from the 
Oriental Manuscripts Library, Egmore ; referred to as “ O " . 


The editor takes this opportunity of expressing his grateful 
thanks to the Hon . Director of the Adyar Library , to the autho 
rities of the University of Mysore, to the Curator , Government 
Oriental Manuscripts Library, Madras, to the Hon . Secretary of the 
Tanjore Palace Library, and to Prof. P. P. S. Šāstri, Editor of the 
Descriptive Catalogue of the Tanjore Palace Library . The portion 
of the work dealing with the discourse between Suvarcala and 
Svetaketu was not clear in any of the Mss . But the discussions 
and the relevant passages from the Mahabharata are repeated in 
almost the same words in Brahmavidyabharanam , pp . 108-109 
This proved invaluable in making out a clear and correct text. 
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prohibitions and taint by evils consequent on their 
disregard . 
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2.314 Conformity with other texts requires the antaryāmi. 

brahmana to be interpreted as arthayāda . 


2.32 Refutation of above view . S ruti endows Brahman 

both with absence of flaws and presence of aus 
picious qualities. 


2.321 Connection with bodies does not involve defect, as 

in the case of the jiva , the distinction being 
made clear by texts from the antaryāmi-brāhmana , 
the Atharvas irasi and the Svetā svatara . 


2.322 Conformity with other texts may not be purchased 

by sacrificing the truth of any. Texts about the 
formlessness of Brahman should be understood 
as comparing Him to what is formless, i.e. , 
akasa . 


2.323 The analogy of the governor of a prison does not 

hold since suffering is due to control by karma , 
and not to the intrinsic nature of things. 


2.324 The subjects of injunctions and prohibitions are 

the various individuals connected with their res 
pective bodies ; the denotative function of terms 
like Brahmin etc. , being thus fulfilled , they have 
no further reference to Isvara whose immanenco 
is known only from Sruti. 


2.325 The text satyam jiānam , etc., does not delimit the 

concept of Brahman to pure intelligence , any 
more than the words “ 

golden crown " 

rule out 
the possibility of its being set with stones . Texts 
which declare omniscience , omnipotence, etc., have 
also to be respected as authoritative . These texts 
are 

abundant and are further supported by 
Upabrahmanas. 


2.326 The non - attachment of defects to Brahman , though 

immanent in the universe , is shown by Sruti 
through two illustrations. 
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2.38 III, 2 , 21 et seq establishes Brahman s possession of 

the two - fold characteristics, with special reference 
to the Brhadaranyaka text, neti, neti. 


2.331 Prima facie view that the negation relates to both 

the sensible and super -sensible worlds, previously 
declared to be modes of Brahman . 
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2.332 Refutation of the above : These modes, being known 

only from Sruti, their declaration would be pur 
portless , if the negation be taken to apply to 
them in entirety . Hence, the negation is only of 
the declared this -muchness. 


2.333 Conclusion supported by consideration of the suc 

ceeding passages of the Sruti concerned . 


2.3331 Attempt to harmonise the residual sentences with 

the negation of both the modes . 


2.3332 Refutation of the above. Brahman is not an object 

of perception like the thisness of the rope, 
whereon snake, garland, etc., are super - imposed. 


to 


2.3333 Devout meditation on Brahman which is said to 

confer equality with Brahman brings about not 
only knowledge of Him , but also distinctive 
lordly powers , as in the case of Kripa, Agastya , 
Vißvāmitra , and others. Hence, in view of the 
text about equality , Brahman s lordship of the 
world must also be admitted . 


2.334 The world may be understood to be of the form 

of Brahman in other ways than adhyāsa. 


T 


+ 


-2.3341 Relation of a substance etc., to its states . 


2.3342 Or of a genus to its species. 


2.3343 Or of substance to attribute, the soul to the body . 
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2.34 The texts which deny defects consequent on en 

bodiment would be purportless, if Brahman were 
pot . embodied . 


2.4 III, 3 , 39 shows that the physical attributes of siva , 

the Supreme Brahman , are true and eternal, not 
fictitious and impermanent. 


2.41 Prima facie view that the only form of Siva is 

that of Bliss . 


2.42 The siddhanta that the physical form and other 

attributes are true because of purportful repetition 


by Sruti. 


2.421 Objection : repetition in different sākhas cannot 

serve as a mark of significance . 


2.422 Reply : since gunopasarhāra secures contemplation 

of all qualities wherever mentioned , their repeti 
tion even in different sakhas cannot but be pur 
portful. 


2.43 Texts declaring absence of qualities indicate absence 

only of undesirable qualities. 


2.5 IIJ, 3 , 40 shows that Brahman saguna , saprapanca , 

etc., and that there is no higher nirguna Brahman . 


2.51 


+ 


Prima facie view based on texts like brahmavid 

brahmaiva bhavati. 


2.32 Refutation of the above : qualities are declared of 

the faultless one who attains equality with Brah 
man ; hence , negation can apply only to objectio 
nable qualities . And eva in brahmaiva bhavati 
must be iaken to mean iva . 


26 The view that departure on the arcirădimărga is 

unnecessary for niranvayopā sakas, being intro 
duced by the words “ Some say " , does not re 
present Srikantha s own final position . 


HHH 
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2.7 The identity with the Supreme indicated in the 

sastradtsji- sūtra ( II , 1 , 31 ) is but imagined , as 
that between Garuda and him who incants the 
Garuda spell. 


2.81 Difficulties due to statements in I, 1 , 2 and II , 1 , 

15 about Brahman being the object of perception 
in san ghajah, etc. The relationship implied can 
only be super - imposition. 


2.811 Support for the above view from the interpretation 

of the yadā tama hymn in I , 2 , 9 et seq . 


2.812 Further support for that view in declarations as to 

finite intelligence and happiness being fragments 
of Brahman s Intelligence and Bliss. 


2.82 Refutation of the above view : Brahman is not the 

object of perception - III, 2 , 22. The statements 
in I, 1 , 2 and II , 1 , 15 , relate to the attributive 
aspect of Brahman , i.e., Cit - sakti. 


2.821 Objection : IV , 4 , 10 et seq declares the bliss of 

the liberated one to be the unlimited Bliss of 
Brahman , not a mere fragment thereof. This is 
not consistent with difference between Brahman and 
the jiva . 


2.822 Reply : There is no inconsistency since Cit- sakti 

which is the Supreme Energy and Transcendent 
Bliss of Siva is of the form of the entire world , 
intelligent and non - intelligent, and is non -different 
therefrom . 


2.823 The view of identity between Brahman and the jiva 

has been explicitly refuted in I , 3 , 42 et seq . 


3.1 Statement of the Siddhānta ; Pure non - dualism is 

Srikantba s final view . 


3.11 Support for the above from the aniyama section ( III, 

3 , 31 ) . 
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3.12 Further support from IV , 2 , 8 et seg . 


3.121 Perliminary view in that section that for the 

enlightened one there is no departure. Texts about 
departure & c ., relate to those knowers of Brahman , 
who seek liberation by degrees. 


3.122 Refutation of that view the attainment even of 

the ever - present Brahman can come about only 
by stages ; nor is there any difficulty in respect 
of this going, since a subtle body continues to 
exist. The text na tasya prānā utkrāmanti really 
means na tasmāt, etc. 


3.1221 Objection : the ground of departure is the body, not 

the finite self, as implied in na tasmat, etc. 


3.1222 The finite self, not the body, is mentioned as related 

to prāra ; if a ground of departure has to be 
understood, the former is preferable. The interpre 
tation is supported by the Madhyandina reading. 


3.123 But rising and departure do not apply to those 

who know Brahman without attributes. 


3.124 The text na tasya prāna , etc., is intended to state 

some special feature of the enlightened soul and 
is hence inconsistent with rising and departure 
from the body, which hold of the unenlightened . 
Nor do principles of interpretation demand a 
different sense , the sense being determined by the 
upakrama, as in the story of Prajāpati s gift of 
horses . 
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3.125 The Brhadārapyaka text IV , 4 , 6 , also supports this 

view . Attainment ( apyeti) does not necessarily 
imply distinction , since it means identification like 
the word gamaya in tamaso mā jyotir gamaya , etc. 


3.126 The Brhadāranyaka text IV , 4 , 7 also supports this 

view , 
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3.127 The Madhyandina text should be interpreted in the 

light of the Kārva , pot vice versa ; for, non 
departure of the vital airs is made clear by the 
words " they remain even here " uttered in reply 

to Artabhāga s question. 
3.1271 Objection : Ārtabhāga s third question relates to 

the unenlightened one, as seen from his fourth 
and fifth questions. 


3.1272 Reply : Mere proximity of questions relating to 

the avidyān cannot counter - act the clear indica 
tion of characteristic marks pertaining to the 
vidvān . Nor is there unity of context, as seen 
from the diversity and indirectness of the ques 
tions, which were designed to perplex and humble 
Yajſtavalkya. 


3.13 Support for the view of Pure non -dualism from 

IV , 3 , 1 . 


3.131 The prima facie view of that section set out. 


3.132 The conclusion of that section : the path of light 

etc., applies to all modes of meditation . 


3.133 The paths described in the various vidyās are 

identical. 


3.134 The sāman verses lead up to Brahman , as acces 

sories to meditation , not as constituting a path . 


8.135 The text " by the very same rays he goes up 

( Ch ., VIII, 6 , 5 ) " does not exclude other stages 

of the path . 
3.136 Nor does the tvarā vacana ( Ch ., VIII , 6 , 5 ) exclude 

6, 
earlier stages on the path . 


3.137 But the path of light is not for niranvayopāsakas. 


3.138 Even views acceptable to the bhāsyakāra are intro 

duced with the words “ Some say " as in I, I 


13 et seq . 
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3.14 I, 1 , 29 et seq accepts non -difference in meditation , 

between Brahman and the jiva. 


3.15 IV , 1 , 3 also establishes that non - difference . 


3.151 Prima facie view in the above section . 


3.152 Final view . 


3.153 The two - fold statement of the Jāba la - sruti that is 

cited here tvam vā ahamasmi, aham vai tvamast 
cannot be justified except on the basis of identity . 
So also of the Aitareya text yosau so ham etc. 


3.154 Interpretation of tat tvam asi compatible only with 

identity , not the sarira -sariri - bhava . 


3.155 Nor is the non - difference barely imagined as seen 

from I , 1 , 31 ; 1V , 1 , 3 ; and IV , 4 , 19 . The 
consciousness of identity persists even when the 
soul in release sings as he pleases ahamannam , 
ahamannam etc. 


3.16 The commentary on I , 4 , 6 shows indirectly that 

non - difference is acceptable to the bhāsyakāra . 
The Sankhya cannot claim that Kafha , III , 15 
declares of the unevolved that it is to be known , 
since that verse relates to Prajña as seen from 
Kaſha, III , 13. But Prājña in Kajha , III, 13 
refers to the jiva , and its citation would be 
inappropriate except on the basis of identity of 
the jiva and Paramesvara . 


3.161 Objection : even on the hypothesis of identity there 

is a recognition of distinction of topics as relat 
ing to the finite or the Absolute . Hence, the 
reference to the jiva , in any case , is inappropriate. 


3.162 Reply : Sruti has examples of a reply being given 

about Brahman , when the question is about the 
fiva , e.g., Yama s answer to the third question of 
Naciketas, which certainly relates to the departed 
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jiva . It is equally certain that the reply relates 
to Brahman , There would be lack of congruity 
between question and answer , but for the non 
difference of Brahman and the jiva . 


3.1621 Objection : the question does not relate to the finite 

self, since Naciketas has already faith in its exis 
tence . Even on the basis non -difference, the reply 
should not go beyond the terms of the question . 
In truth , the question relates to the released souls , 
that being the sense of preta . 


3.1622 The difficulty about a question being barred by prior 

knowledge applies even to the released souls , of 
whose existence and nature Naciketas has know 
ledge , as seen from his question about the fires . 
If partial knowledge alone be admitted , that may 
hold in the case of the mrta - jiva too . The reply 
goes beyond the question on either interpretation 
of preta . 


3.17 The commentary on I , 1 , 1 rests on non -difference , 

it being said that in view of the many apparent 
differences between the two , their identity is a 
matter for legitimate inquiry, but not to be dis 
credited . 


3.18 The jira is admitted to be non - different from Cit . 

sakti and Cit - sakti to be non - different from 
Brahman . 


3.181 Objection : Cit- sakti is non - different even from the 

inert world , but Brahman is not non -different from 
the latter . Hence , non -difference from Cit - sakti 
can establish not pure , but only qualified non 
dualism . Further , Brahman s non -difference from 
Cut - sakti is only figurative, the two being really 
different, as support and what is supported , adobe 
and what abides, etc. 
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3.182 Reply : The doctrine of attributeless Brahman is 

not opposed to the doctrine of transformation . 
The latter is helpful to the doctrine of illusion , as 
is seen from the Sārkara -bhāşya and also the 
Sarksepasāriraka . Srikantha too makes judgments 
like san ghatah rest on the reality not of the 
world , but of Brahman . 


3.183 Further , the non - difference of Cit -sakti from Brah . 

man is declared in many places, e.g., I, 1 , 23 ; 1 , 
3 , 16 ; 1 , 2 , 1 ; III , 3 , 11-14 . 
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3.1831 Prima facie view in II, 3 , 14 , that the sheaths of 

anna , prāpa etc., should in all cases be contem 
plated . 


3.1832 Refutation : their contemplation serves no purpose ; 

they are mentioned only to indicate Brahman s 
superiority to all else. 


3.1833 The sheaths of food etc., are not to the thought 

of as the cave wherein Brahman is present, 
because each of them is spoken of as a self ; 
and no other self but Siva is to be contempla 
ted for release . 


3.18331 Objection : the exclusion enjoined in “ abandoning 

all else " applies to Um also , the expression 
“ self ” in the “ Self of Bliss " being common to 
the selves of food etc., as well. 


3.18332 Reply : the Self of Bliss is the Supreme Self , the 

expression being used in that sense elsewhere 
even in the Ananda - Valli, in the statement " From 
the Self , ether originates . " 


3.18333 Further Objection : Cit -sakti being identical with 

the entire world - cetana and acetana- , the other 
intelligent beings , like Brahma and others are also 
non -different from Brahman , and should be so 
contemplated . 
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3.18334 Reply : not so , since then the exclusion enjoined 

by Sruti would have no application at all, its 
logical reference being to such intelligent beings 
as are mentioned in the context, viz ., Brahma, 
Vişnu , Rudra , and Indra . 


3.18335 Objection : the Self of Bliss is Siva, according to 

Srikantha , not Cit -sakti. Reply : that Self is 
Cit-sakti, according to the second of the inter 
pretations given ; and that this is the one accep 
table to him appears from I , 1 , 2. Further, the 
former identity being evident from the first 
chapter, there is no need to reiterate it in 
Chapter III. 


3.1834 Non - difference of Cit - sakti and Siva is established 

in I, 3 , 12. Prima facie view that the world led 
up to by the Saman verses is Vişnu - loka , and 
that the person seen is Viş pu . 


3.1835 Refutation of the prima facie view : between Vignu 

and Siva , there is a difference not of substance , 
but of state . 


3.18351 Objection : the refutation goes beyond the doubt 

which is about the worlds of Vişnu and Siva . 
Further, Vişnu is directly identical not with Siva 
but with Cit-sakti, being a mode thereof. 
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3.18352 Re- interpretation of the commentary : the " supreme 

abode of Vispu ” is S iva - Cit- sakti, and it is the 
identity of this with siva that is asserted . 


3.18353 Another interpretation : expressions like 

" the 
supreme abode of Viępu etc.," refer to Siva , pro 
ceeding on the basis of non -difference between 
Vişnu and Siva. Even thus, non - difference of 
Cit- sakti from Siva is secured . 


3.184 Cit -sakti as non - different from Brahman recognised 

by the Sanksepa -säriraka and Pancapādika. 
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3.185 Justification of the treatment of them as different 

in the dahara - vidyā , Gārgibrāhmana etc., also of 
the statement in I , 1 , 2 as to the Self of Bliss 
being figuratively spoken of as Brahman . 


3.19 The above arguments indicate the conclusion that 

for Srikantha, Brahman is nirgunam , nirūpam , 
nişprapancam , etc. 


3.191 There is not in Srikantha s system anything analo 

gous to the višeşa of the Madhyas ; nor would 
such a principle help , for, if it did the work of 
Difference, it would be Difference itself, and 
Difference is unacceptable to Srikantha. 


3.192 From non - difference follows the illusory nature of 

the non - intelligent world . 


3.1921 Nor is empirical difference irreconcilable with this 

doctrine of illusory manifestation . 


3.1922 Nor does it follow that the cetana - prapanca is 

also vivarta , as , then , there would be no experi 
ence of release . 


3.1923 The statement in section I , 4 , 23 et seq that Cit 

sakti transforms itself into beings intelligent and 
non - intelligent signifies not that intelligent beings 
are not eternal, but that there is transformation 
for them in the way of contraction and expan 
sion of knowledge and happiness. 


3.2 Reason for a fresh commentary though subscribing 

to pure non - dualism : intuition of the non 
specific Brahman can be gained only through 
concentrated meditation ; and concentration is 
gained by the Grace of God , through worship . 


3.21 Objection : inculcation of devotion and worship 

does not justify condemnation of the Supreme 
truth . Reply : such condemnation is justifiable 
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procedure of sages like 


as seen from the 
Āpastamba . 


3.211 Apastamba s condemnation of sannyäsa in the 

Kalpa- sūtras. 


3.212 Untenability of Apastamba s condemnation in the 

light of his own statements . Object of that con 
demnation is to secure dull-witted people in the 
practice of house -hold virtues, so that they may 
thereby acquire the strength of mind necessary 
for renunciation . 


3.213 Similar condemnation inspired by a like purpose in 

Chapter XVIII of the s ānti-parva. 


3.214 Condemnation of early renunciation in the Manu 

smpti should be similarly explained. 


3.215 Srikantha s saguna interpretation of Vedānta texts 

and the concealment of their nirguna bearing 
are conceived in the like spirit . His interpreta 
tion has the merit of not going against the truth , 
but expounding an intermediate aspect of the 
final truth . 


3.22 Objection : if Srikantha acknowledged nirguna 

Brahman , he should have recognised that alone 
to be the purport of the sūtras, as shown by 
Sankara . Reply : Sankara himself has shown the 
existence of a reference in the sūtras to saguna 
Brahman , e.g. , in sätras 1 , 2 , 3 , 4 , 10 and 11 of 
Chapter I , pada 1 , and also in the introduction to 
I , 1 , 12 : S. So also in the rest of the sūtras, 
synthesis is exhibited of some with nirguna and 
some others with saguna Brahman . 


3.23 Objection : if Saikara too has exhibited the sagura 

bearing of the Sätras, where was the necessity 
for Srikantha s commentary ? Reply : the fresh 
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commentary goes further than Sankara s in deter 
mining the form and nature of saguna -Brahman . 


3.231 Sankara himself gives clear indications of his own 

view that saguna - Brahman is Siva, a being other 
than Vişnu (1, 3 , 14 : $ ). 


3.232 Or Sathāra Rudra ( III, 3 , 32 : S ). 


3.233 Vacaspati Misra who knew what the Bhagavatpada 

had at heart, identified saguna -Brahman with 
Siva, in his preliminary invocation . 


3.234 All such indications are far too subtle for the 

average devotee. The specific nature of saguna 
Brahman should be determined by examining and 
discounting references to deities other than Siva ; 
this is what Srikantha does . 


3.235 Objection : the need for a fresh commentary shows 

Sankara s discussion of the sagupa interpretation 
to have been in vain . Reply : not so , for these 
implications had neccessarily to be recognised in 
demonstrating that s ruti references were to Brah 
man , not to the finite self or pradhand, and in 
exhibiting the nature of the fruit of Brahman 
knowledge. This fruit is the attainment of the 
nature of Isyara i.e., saguna Brahman . 


3.2351 That Sankara holds release to be of the above 

nature , until the final liberation of all, is seen 
from I, 3 , 19 : $ ; 


3.2352 I , 4 , 16 ; 


3.2353 II , 3 , 43, et seq : S ; 


3.2354 III, 2 , 3 , $ ; 


3.2355 IV , 4 , 7 : S. 


3.2356 Objection : if the enquiry into saguna implications is. 

necessarily involved in the other inquiry, why 
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promise it, as it were , by framing the definition 
of Brahman in I , 1 , 2 : $ , so as to apply to 
both forms ? Reply : the object of the promissory 
statement is to show that there is a saguna 
interpretation for the sūtras, in their entirety . 
This is indicated clearly in I , 1 , 3 : Salone, on 
the sthalipulāka -nyâya , a principle followed by 
the author of the Kalpataru in commenting on 
IV , 1 , 16 : S. 


3.241 Objection : Srikantha for his saguna interpretation 

relies not only on the saguna contexts , but draws 
on nirguna contexts also , making it appear that 
the nirguna doctrine has no basis at all. Hence, 
his commentary is opposed to the doctrine of 
nirguna Brahman . 


3.242 Reply : even Sankara has to speak of Brahman s 

characteristic marks in establishing his doctrine of 
the characterless Brahman . The texts about the 
latter have an intermediate reference to the former. 


3.2421 Objection : but Srikantha twists even nirguna texts 

with much effort, to suit his doctrines . 


3.24211 Interpretations of the vācārambhana -sruti- first inter 

pretation . 


3.24212 The same - second interpretation . 


3.24213 Doctrine of difference expounded in III , 2 , 11 et 

seq . , and also in I , 3 , 44 ; II, 1 , 22 ; and III , 4 , 8 . 


3.24214 Declarations of non -difference are explained as referr 

ing to non -otherness, as between the pervader 
and the pervaded : 
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3.24221 Explanation of the above as not inconsistent with 

pure non - dualism . II, 1, 22 implies that the 
bonds of agency etc., are illusory. II, 1 , 23 
only removes the erroneous notion engendered by 
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II , 1 , 15 that even the inert world is non - different 
from Brahmap . 1 , 3 , 43 and 44 refer to the 
superiority of Brahman , not to His difference 
from the finite self . 


3.24222 The interpretation set out in II , 3 , 42 et seg 

favouring difference is negatived by the interpre 
tation favouring non -difference in IV , 1 , 3 . 


3.242221 Objection : such negation, being self -contradictory , 

is inconceivable . Non - difference must be only 
imagined for purposes of meditation . 


3.242222 Reply : the interpretation offered in II , 3 , 42 , et 

seq is opposed to the Jābāla - sruti cited in IV , 
1 , 3 , to the drift of the commentary on IV , 1, 
3 , and to the commentary on III, 3 , 14 . 

Nor 
can both interpretations be accepted , they being 
contradictory . 


3.242223 Non - difference is not merely imagined ; the exeperi 

ence thereof persists even in release, as shown 
by the commentary on IV , 4 , 19 . 


3.242224 Objection : the notion of the relationship of body 

and the embodied is of no value either in the 
knowledge of nirgupa - Brahman or in meditation 
on sagupa -Brahman . Why then should it have 
been propounded ? 


3.242225 Reply ; that notion is for those of least capacity 

who are qualified only for the da sa -mărga . 


3.242223 The interpretation of the vācārambhara - fruti ser 

ves only to strengthen faith in saguna -Brahman . 
Further , the asmādi - sütra ( II , 1 , 23 ) makes it 
clear that in the view of the commentator , the 
inert world is not non - different from Brahman , 
and that , consequently , it is to be understood 
as fictitiously imposed on Brahman . 
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4 Vivarta -vāda is the view of the sūtrakāra too , as 

seen from Suvarcala - s vetaketu - Upākhyāna in the 
Moksa - dharma -parva of the Mahabhārata . 


-4.1 Support for the above view from another context 

in the Mokşa - dharma and the Vişnu -purana . 


5 The qualified -non - dualism of others is not suscepti 

ble of being interpreted as favourable to pure 
non -dualism . Srikantha alone has provided a 
commentary suitable to all three grades of 
capacity . 
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॥ श्रीरस्तु ॥ 


1 


शिवाद्वैतनिर्णयः 


1 


अप्पय्यदीक्षितकृतः 


है 


॥ ओम् ॥ 
श्रीकण्ठशिवाचार्याः 

सिद्धान्त निजगदुः शिवाद्वैतम् । 
तत्कि विशिष्टमभि हित 
मविशिष्टं वेति चिन्तयामोत्र ॥ 


आरम्भणाधिकरणादिभाष्यगतैः विशिष्टाद्वैतादिव्यवहारैराधपक्षोऽमि 
मत इति, अनियमाधिकरणादिभाष्यगतैः निरन्वयोपासकानामिहेव मुक्तिरित्यादि 
व्यवहारैः द्वितीयपक्षोऽभिमतः इति च प्रतीयते । न च द्वावपि पक्षौ परम . 
सिद्धान्तमहत इति अनयोरेकः परमसिद्धान्तो निर्णतव्यः । तदर्थमिह विचारः 


क्रियते । 


इदमिह तावत् प्रतिभाति । आचार्यैः ब्रह्ममीमांसाभाष्ये या 
यत्र शिवाद्वैतं निरूपितमनूदितं वा तत्र सर्वत्र विशिष्टाद्वैतमित्येव व्यवहारो 
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दृश्यते । 


1. जादुः ( T. My .) 

2. अभिमत ( T. ) 
8. सिद्धान्तमाधम ( T. ) सिद्धान्तमा भजते ( My .) 


2.1 


ग 
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शिवातनिर्षयः 
यथा तावदारम्भणाधिकरणे " ब्रह्मप्रपञ्चयोर्न वयमत्यन्तभेदवादिनो 
षटपटयोरिव तदनन्यत्वपरश्रुतिविरोधात् । न चात्यन्तामेदवादिनः । न वा 
शुक्ति जतयोरिवैकतरमिथ्यात्ववादिनः, तत्स्वाभाविकगुणभेदपाश्रुतिविरोधात् । न 
च भेदाभेदवादिनः, वस्तुविरोधात् । किं तु शरीरशरीरिणोरिव गुणगुणिनो 
खि च विशिष्टाद्वैतवादिनः " इति । तथा च भोक्त्रापत्त्यधिकरणे " यदुक्तम् 
पूर्वत्र चिदचित्प्रपञ्चविशिष्टः शिव एवाद्वितीयः कार्य कारणं च भवति इति 
विशिष्टशिवद्वैतम् " इति । 

शुद्धाद्वैतं तु . ईक्षत्यधिकरणे शकेचराभ्यां निराकृतम् । ननु 
सदेव सोम्येदमप्र आसीत् , एकमेवाद्वितीयम् इत्यादिना सद्रूपं वस्तु 
निर्विशेषमेवावधारणादवगम्यते । कारणावस्थमेतत्कथं सूक्ष्मप्रपञ्चविशिष्टमित्यु. 
च्यते " इति शहाग्रन्थः । “ सदेवेत्यवधारणेन न विशेषनिषेधः, किं तु 
असत्कारणस्वनिषेधः, असद्वा इदमन आसीत् । ततो वै सदजायत इति 
श्रवणादसत्कारणत्वस्य प्रान्तिप्रसक्किसत्वात् । किञ्च सदेव सोम्येदमय आसीत् 
इत्यत्र कथं निर्विशेषत्वं ब्रह्मणः ! आसीत् इति हि क्रियाविशेषः, अन 
इति कालविशेषः, एकमेव इत्यवधारणमषिष्ठ नन्तरनिषेधपरम् , अद्वितीयम् 
इति जगदुपादानत्वमुच्यते । अत एव सर्वज्ञमनन्तशक्तिविशिष्टं च कथं सर्व 
ज्ञत्वसर्वशक्तित्वविशेषमन्तरेण जगदुभयकारणत्वं ब्रह्मणो भवति ? " इति परि 
हारग्रन्थः । 


122 


सद्भापदशक्तिर्यालोचनयापि विशिष्टाद्वैत तत्रैवाधिकरणे समर्थितम् । 
प्रकृतिप्रत्ययात्मकस्य सत्पदस्य नैकवस्तुपरत्वं युक्तम् , प्रकृत्या प्रत्ययेन च तस्य 
बस्तुद्वयप्रतिपादनपरत्वात् । तथा अभियुक्तसूक्तिः 

शक्तिः शिवश्व सच्छब्दप्रकृतिप्रत्ययोदिती । 
तो ब्रमसामरस्येन समस्तजगदात्मको । 


इति । स्थूलसूक्ष्मचिदचित्प्रपञ्चरूपशक्तिविशिष्टः परमेश्वर एवं कार्यकारणरूपः 
सत्पदविषय इति । " अत्र ब्रोत्येकवचनम् - शक्तिशिवयोः प्रत्येक न शक्यता , 
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1. इति वन ( T. ) 


. 


शिवाइननिर्णयः 


किं तु शक्तिविशिष्टशिव एव - इति ज्ञापनार्थम् । यथा “ व्यक्त्याकृतिजातयः 
पदार्थः " इति न्यायसूत्रे - व्यक्त्याकृतिजातीनां न प्रत्येकम् , जात्याकृतिविशिष्ट 
व्यक्तिरूपेण - इति ज्ञापनार्थमेकवचनम् । समस्तजगदात्मकाविति विशेषणं तु 
साह्मशब्दयोः शक्तिविशिष्टशिववाचकत्वमालेण न विशिष्टाद्वैतसिद्धिः तटस्वस्य 
बियदादिप्रपञ्चस्य सद्भावादिति शङ्कानिराकरणाय तस्य शक्त्यंशतया शक्तिशिवा 
भ्यामपृथविसद्धिपदर्शनार्थम् । तदेतत्स्थूरसूक्ष्मेत्यायप्रिमभाष्येण स्पष्टीकृतम् । 
तत्र ससदस्य दर्शितोऽर्थः समान एव ब्रह्मपदस्थापि ; प्रस्तुतत्वासत्पदार्थनिर्णयस्य 
तन्मात्रग्रहणम् । 

अत एव भूमाधिकरणे सह भूमशब्देन ब्रह्मशब्दस्यार्थे सर्वप्रपञ्च- 2.21 
स्थान्तर्भावो दर्शितः । तत्र हि “ यत्र नान्यत्पश्यति मान्यच्छृणाति नान्य 
द्विजानाति स भूमा " इति भूमल क्षणवाक्येन कथं भून्यनुभूयमानेऽन्यस्य 
दर्शनाधभाव उच्यते , प्रपञ्चत्य सतो दर्शनादीनां परिहर्तुमशक्यादितीमामा शङ्काम् 
" प्रपञ्चे सत्येव कथं मुक्तात्मनामपुरुषार्थस्य तस्य दर्शनं परिहियते " इनि वाक्ये 
नोद्भाव्य प्रपञ्चत्य सत्यत्वेऽपि तस्य भूनशब्दान्तिभूततयैव दर्शनगोचरता भवति 
न तदन्यतयेति समर्थनेन च तत्परिहारो दर्शितः- " न हि मुक्तानां प्राकृत 
प्रपञ्चो दर्शनविषयः किं तु निरतिशयानन्दस्वरूपं प्रसव प्रचाकारेण दर्शनगोचरो 
भवति " इति । तदनन्तरं भूमशब्दसमानाथब्रह्मशब्दार्थान्तर्भावेनैव प्रपञ्चस्य मुक्तं 
पति दर्शनविषयता भवतीति प्रतिपादयन्ती श्रुतिस्तत्र समतित्वेनोदाहृता । “ तथा 
हि श्रुतिः एतत्ततो. भवति आकाशशरीरं ब्रह्म " इति । एतत् परिदृश्यमान 
मपञ्चजालं मुक्तं प्रति ततो मुक्त्यनन्तरं परमाकाशरूरशक्तिविशिष्टं ब्रह्म भवति ; 
तथाभूतब्रह्मात्मनैव दर्शनगोचरो भवति । अयमर्थः पूर्वप्रकृतोपन्यासपूर्वकमुत्तर 
भाष्येण दर्शितः , " आमोति स्वाराज्यम् । आमाति मनसस्पतिम् इत्यादिना 
मुक्तात्मना प्रस्तुतः । तस्य वापतिः इत्यादिना स्वाधीनाप्राकृतविशुद्धवागि 
न्द्रियादिसंबन्ध उक्तः । तस्य पुनस्तदशावखापाप्यनन्तरं एतत् दृश्यमानं प्राकृत 
प्रपञ्चजालं आकाशशरीरं ब्रह्मैव भवतीति तात्पर्यरहस्यार्थः " इति । 

चतुर्थाध्यायेऽपि " भावे जागद्वत् " इति सूत्रभाष्ये " ननु मुक्तस्य 
यदि , प्राकृतवस्तुदर्शित्वरूपभोक्तृत्वं तदा तस्यापुरुषार्थप्रपञ्चदर्शिनो न संसार 
दुःखानुषङ्गाभावसिद्धिरिति चेन्न , मुक्तस्यापुरुषार्थरूपेण प्रपञ्चदर्शनाभावात् । 
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मुक्तेन साकारं हि दृश्यते विश्वमेतत् " इति शोत्तराभ्याम् , तदनन्तरम् 

तथा हि श्रूयते- " इत्यारभ्य " एतत् ततो भवति " इत्यादिश्रुत्युदाहरणेन 
तब्याख्यानेन चायमर्थः अपश्चितः । सदादिशब्दाना शक्तिविशिष्टशिववाचकत्व 
मात्रेण कथं विशिष्टाद्वैतसिद्धिः, तटखस्य प्रपञ्चस्य सद्भावात् - इति शङ्कायां 
परिहारः " समस्तजगदात्मको " इति संमति श्लोकेन सूचितः । समस्तस्य 
जगतः शकिपरिणामत्वसमर्थनेन प्रकृत्यधिकरणादिषु कृतेन स्पष्टीकृतः । एवं 
विशिष्टाद्वैत एव सर्वत्र प्रतिपाद्यमाने कः प्रसङ्गः शुद्धाद्वैताङ्गीकारशङ्कायाः ! 

किच निर्दोष कल्याणविशिष्टं सप्रपन्चं ब्रह्मणः स्वरूपम् , न तु 
निर्विशेष इति व्यवस्थापनार्थतयैव " न स्थानतोऽपि " ( न. ३. २. ११ ) 
इत्याद्यधिकरणद्वयं प्रवर्तितम् । तत्रैवमाद्यमधिकरणम् । ब्रह्म निविशेष सविशेष 
वेति प्रथमः संशयः । तदर्थम् " यः पृथिव्यां तिष्ठन् " इत्यादिश्रुतिप्रतिपन्न 
ब्रह्मणः पृथिव्याद्यवस्थानतच्छरीरत्वतनियन्तृत्वादिकमतात्त्विक तात्त्विकं वेति 
संशयः । तदर्थ तस्य तात्त्विकत्वे ब्रह्मणः तत्प्रयुक्तदोषाः प्रसज्येरन् न वा 
इति संशयः । 

एवं सति पूर्वः पक्षः । ब्रह्मणः वस्तुतः पृथिव्याचवस्थानतच्छरी 
रत्वादिसद्भावे यथा जीवस्य जागरस्वापनसुषुप्तिमूर्छामरणावस्थासु सूक्ष्मस्थू 
लशरीरावस्थितिनिबन्धना दोषाः तथा ब्रह्मणोऽपि स्युः शरीरावस्थितेरविशेषात् , 
" देहयोगाद्वा सोऽपि " ( ब्र . ३. २. ५ ) इति सूत्रे संसारदोषाणां शरीरसंबन्ध 
निबन्धनत्वस्योक्तत्वात् , मलमूत्रमांसपूयशोणितादिकर्दमितेषु शरीरेषु रौरवा 
दिष्विव अवस्खानस्य अतिहेयतायाः सर्वैरङ्गीकार्यत्वाच । 

न च यथा राज्ञो विषये वसतां राजाज्ञया सुखदुःखभाक्त्वमस्तीति 
तसिन् सतोऽपि राज्ञो न तद्भवति, एवमिहापि स्यात् इति वाच्यम् । न हि 
राजविषयवासमात्र राजाज्ञानुवृतिप्रयुक्तदुःखभाक्त्वे निमित्तम् , किं तु राजाज्ञा 
विषयत्वविशेषितम् । राजा हि न राजाज्ञाविषयः । अतो युक्तं राज्ञः स्वविषय 


+ 
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1. शड्याः ( T ; My ) 
2. स्लोवाक्येन ( T ; My ) 
8. परिणामबल ( TI 


4. कल्याणगुण ( T ; My ) 
6. व्यवस्थापना सव ( My ) 
6. बक्ल्पनस्यातिदेयतबा ( T ) 


शिवातनिर्णयः 


वासित्वेऽपि स्वाज्ञानुवृत्तियुक्तदुःखास्पृष्टत्वम् । शरीरप्रयुक्तदुःखभाक्त्वे तु शरीरे 
वासमात्रं निमित्तम् । अतो यथा पूतिगन्धादियुक्तकारागृहप्रयुक्तदुःखभाक्त्वे 
कारागृहावखितिमात्रं निमित्तमिति तत्कारागृहे निक्षिप्तस्येव स्वेच्छया तनियन्तृत्वेन 
तत्रावस्थितस्यापि भवति, एवं देहप्रयुक्तदुःख इह बद्धस्येव तत्र तनियन्तृतया 
स्थितस्यापि भवेदेव । 

न च दुःखस्य कर्माधीनत्वात् सत्यपि ब्रह्मणः शरीरे निवासे कर्म- 2.3n 
रहितस्य तस्य शरीरबासप्रयुक्त दुःखं न भवेदिति वाच्यम् । कर्माण्यपि हि 
दुःखविशेषानुगुणदेवमनुष्यपशुपक्षिशरीरमापाद्य तदनुपविष्टं जीवं दुःखं 
भोजयन्ति । ईश्वरस्य विनापि तत्कर्मभिः तेन तेन शरीरेण शरीरित्वं स्यात् 
तदा कर्माभावोपन्यासेन किं समाहित भवेत् ! न खलु राजापराधेन कारागृहे 
निबद्धस्य भवत् तद्गतदुर्गन्धादिप्रयुक्तं दुःखम् नियन्तृतया कारागृहमनुपविष्टस्य 
अधिकारिपुरुषस्य राजापराधाभावमात्रेण न भवतीति वक्तुं शक्यम् । 

किञ्च ब्रमणः सर्वशरीरकत्वे विधिनिषेधवाक्यगतबामणादिशब्द . 233 
विषयत्वस्यापि अवर्जनीयतया तस्य विधिनिषेधोल्लङ्घनप्रयुक्तपापावश्यंभावेन कर्म 
वश्यतयापि दुःखभाक्त्वं स्थादेव । अपहतपाप्मत्वादिश्रुतेः ब्रह्मणः कर्मवश्यता न 
प्रसज्यत इति चेत् , किं सा श्रुतिः ब्रह्मणः सर्वशरीरकत्वस्य तात्त्विकत्वाभ्युपगमे 
ततः समापतत् तस्य विधिनिषेषवाक्यगतब्र मणादिशब्दविषयत्वं कर्मवश्यतापादकं 
निरोद्भुमीष्टे ? अतः तात्पर्यवद्विधिनिषेषवाक्यविरोधात् सा श्रुतिः प्रशंसार्थ अर्थ 
वादमात्रं स्यादिति तत्त्रामाण्यमिच्छता तन्निर्वाहार्थमपि पृथिव्याघवस्थानतच्छरीर 
वादिकं अतास्टिकम् अन्तर्यामिब्राह्मणवाक्यादिभिः प्रशंसा कल्पितमित्येव 
समर्थनीयम् । एवं सति “ अस्थूलमनणु अहस्वमदीर्घम् " इत्यादि ब्राह्मण 
वाक्यानाम् “ ततो यदुत्तरतरं तदरूपमनामयम् " इति शरीरराहित्येनैव निर्दोषत्वं 
प्रतिपादयतः श्वेताश्वतरमन्त्रस्य च सामञ्जस्य संभवति । तस्मात् ब्रह्मणः पृथि 
व्यावस्थानतच्छरीरकत्वतनियन्तृत्वतनियमनोपयोगिसर्वज्ञत्वसर्वशकिकत्यादिकं . 
सर्व कल्पितमिति । प्रम निविशेष ; " सत्यं ज्ञानम् " इति श्रुतेधिन्मात्ररूपा 
मेवाभ्युपगन्तव्यमिति । 


1. पक्षिसरीसृपादिधरीरसंबन्धमापाथ ( T ) 


2. समीदिवम् ( T ) 


शिवातनिर्णयः 


2.32 


" 


1 . 


मत्र सिद्धान्तः - स्वतो निर्दोषस्य ब्रह्मणः पृथिव्याद्यवस्थानतोऽपि 
दोषाः न प्रसज्यन्ते । सर्वत्र हि श्रुतिषु स्मृतिषु च “ एष भामा अपहतपाप्मा 
विजरो विमृत्युः विशोको विजिवत्सो विपिपासः सत्यकामः सत्यसहस्पः, 

मनादिमबसंश्लेषप्रागभावात्स्वभावतः । 
अत्यन्तपरिशुद्धामा शिव इत्यभिधीयते ।। 
मस्ति कश्चिदपर्यन्तरमणीयगुणाश्रयः । 
सर्वलोकस्य निर्माता पशुपाशविलक्षणः ।। 


ot 


2321 


इत्येवमाद्यासु निरस्तसमस्तदोषकल निरतिशयमङ्गलगुणास्पदं चेत्येव 
मुभयलिङ्गं ब्रह्म प्रसिद्धम् । अतः शरीरसंबन्धेन प्रसज्जतां पाप्मजरामरणशो 
कादिदोषाणामभावस्य तत्तदोषपरिपन्थिसत्यसकरपत्वादिगुणजातस्य च श्रवणात् न 
दोषापादनमिह प्रभवति । 

तथापि जीववत् स्वतोऽपातपाप्मत्वादियुक्तस्यापि ब्रह्मणः शरीर 
संबन्धदशायां तत्प्रयुक्ता दोषाः स्युः इति चेन ; तत्परिहारार्थमेव अन्तर्वामि 
ब्राह्मणे " यः पृथिव्यां तिष्ठन् " इत्यादिपर्यायेषु प्रतिपर्यायम् “ एष त आत्मा 
अन्तर्याम्यमृतः " इति अमृतशब्देन दोषाभावपतिपादनात् , अथर्वशिरसि च 
* सोऽन्तरादन्तरं प्राविशत् इति शिवस्यान्तर्यामिभावेन सर्वानुप्रवेशवर्णनानन्तरं 
तत्प्रयुक्तसर्वात्म्यावलम्बनेषु देवकृतशिवस्तुतिमन्त्रेषु “ यो वै रुद्रः स भगवान् 
यश्च ब्रह्मा तस्मै वै नमो नमः " यश्च विष्णुः यश्च महेश्वरः इत्यादिषु प्रविपर्याय 
तत्तच्छरीरसम्बन्धप्रयुक्तदोषपरिहारार्थमेव नद्विरोधिनः समप्रैश्चर्यादिगुणजातस्य 
भगवच्छब्देन प्रतिपादनाच , " द्वा . सुपर्णा सयुजा सखाया " इति मन्त्रे जीव 
ब्रह्मणोरेकशरीरसम्बन्धे सत्यपि तत्प्रयुक्तफरमोक्तृत्वविशेषस्य प्रतिपादनाच । 

तथाप्यरूपत्वादिवाक्यैरापतनिर्विशेषत्वं कथं वारणीयमिति चेत् इत्थम् ; 
श्रुत्योविरोधे सति नैकस्याः श्रुतेरतात्त्विकविषयत्वकल्पनेनापिकापो न्याय्यः । 
किन्तु " तुल्यं च साम्प्रदायिकम् " इति न्यायात् उभयोरपि नात्त्विकविषय 
समर्पणेनानुग्रहो न्याय्यः । तथा च ब्रह्मणः शरीरसम्बन्धप्रतिपादकैरेव श्रुतिवाक्यैः 
तस्य तत्प्रयुक्तदोषासम्बन्धप्रतिपादनात् ; " आकाशो ह वै नाम नामरूपयो 
निर्वहिता ते यान्तरा तस तदमृतं स आत्मा " इति श्रुतौ परमाकाशस्य नाम 
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शिवाद्वैतनिर्णयः 


रूपपरिणामितया तादाम्येन तन्निर्योढत्वप्रतिपादनानन्तरं ब्रह्मणः प्रकृते नामरूपे 
प्रत्यात्मत्वमुक्त्वापि " ते यदन्तरा " इति तदस्पर्शप्रतिपादनस्य आकाशाब्रमण 
ताभ्यां तादाम्यं नास्ति किन्तु शरीरशरीरिभावमात्रमिति प्रतिपादनद्वारा, 
" तादाम्ये हि तदीयदोषाणां प्रसक्तिः शक्यतापि । न त्वेतदस्ति । शरीर 
शेषाणां तु नात्मनि प्रसक्तिरस्ति ". इत्यस्यार्थस्य विभावनाच । तदनुसारेण 
अरूपत्वश्रुतीनाम् “ अरूपतुल्यं ब्रह्म । यथा खस्वशरीरमाकाशादिकं शरीराव 
स्थितिप्रयुक्तदोषैः न स्पृश्यते एवं ब्रह्मापि " इत्येवंपरतया योजन युक्तम् । 

न च कारागृहपविष्टनियन्तृपुरुषदृष्टान्तेन ब्रह्मणो नियन्तृतयापि 2.30 
शरीरेष्ववस्थाने तत्म्युक्तदुःखादिकमवश्यं भवेदिति न्यायानुगृहीतानां अरूपश्रु. 
तीनां प्राबल्यात् तद्विरोधेन रूपवत्वश्रुतय एवं यथाकथंचिन्नेतव्या इति शनीयम् । 
यतः कर्माधीनमेव अर्थानां दुःखजनकत्वं न वस्तुस्वभावप्रयुक्तम् । पुत्रदारादीनां 
शीतोष्णादीनां च समयभेदेन मलमूत्रादीनां जातिभेदेन च . सुखदुःखकरत्व 


. 


दर्शनात् । 


" तदेव प्रीतये भूत्वा पुनदुःखाय जायते । 
तदेव कोपाय यतः प्रसादाय च जायते । 


तस्मादुःखात्मकं नास्ति न चकिंचित्सुखात्मकम् । " इति स्मरणाच । 

यत्तु परमेश्वरस्य सर्वशरीरकत्वे निधिनिषेधवाक्यगतब्र मणादिशब्दाना 2. 324 
तत्पर्यन्तत्वेन तस्यापि विधिनिषेधोल्लङ्घनप्रयुक्तपापस्यावश्यंभावितया तत्कृतदुःख 
भाक्त्वं स्यादिति, तत्तुच्छम् । लोकवेदसाधारणप्रसिद्धिबाहुल्य.त् ब्राह्मणादिशब्दैः 
प्रथमोपस्थितानां तत्तच्छरीराभिमानिजीवानामेवान्वयेन झटिति वाक्यार्थबोध 
निष्पत्तौं सत्यां तावतैव वाक्यप्रामाण्यस्य चरितार्थतया ईश्वरस्य सर्वान्तर्यामित्वम् , 
अन्तर्यामिणं प्रति नियम्यानां शरीरत्वम् , शरीरवाचिशब्दानां शरीरिपर्यन्तवं च , 
श्रुतिन्यायाभ्यामवगन्तव्यमयेक्ष्य विलम्बितोपस्थितिकस्य तस्य ईश्वरस्यान्वयेन 
पुनर्वाक्यार्थबोधान्तरानुदयात् । अत एव " त्रिः प्रथमामन्वाह । निरुतमाम् " 
इत्यत्र प्रथमोत्तमशब्दाभ्यां शीघ्रोपस्थितिकयोः प्रथमचरमस्थानयोरेव वाक्यार्थान्वयः, 
न तु प्रथमचरमस्थानानुवचनीययोः " प्रबो वाजा, 

आजुहोता "विऋचोविक 
म्बितोपस्थितिकयोरितीष्यते । 


शिवातनिर्णय 
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सत्यज्ञानादिवाक्येनापि ब्रह्मणो न ज्ञानमात्ररूपत्वसिद्धिः । तद्वाक्या 
कैयाध्यहेतो नरूपत्वस्येव * यः सर्वज्ञः सर्ववित् , " " सर्वेश्वरशंभुराकाशमध्ये " 
इत्यादिवाक्यावैयथ्यहेतोः सर्वज्ञत्वादिविशेषस्याप्यङ्गीकार्यत्वात् , द्विविधयोरपि 
वाक्ययोः श्रुतित्वाविशेषात्, ज्ञानरूपत्वविशेषान्तरवत्वयाविरोधाभावेनात्र व्यव 
स्थापकन्यायानपेक्षणाच ! यदि सत्यज्ञानादिवाक्यम् झानमात्ररूपं प्रम - इति 
यात् , तदा खल विरोध : स्यात् । नत्वेवमाह ; किन्तु ज्ञानरूपं ब्रह्मेत्येताव . 
मात्रमाह । तनु श्रुत्यन्तरप्राप्तविशेषवत्त्वेन न विरुध्यते ; न हि स्वर्णमय 
किरीटमिति वाक्यमा स्वर्णरूपलं प्रत्यक्षादिप्राप्तनोपरि प्रत्युत्तरलवत्वेन विरुध्यते । 
किच अत्यल्पमिदमुत्तम् -- कानिचिद्वेदान्तवाक्यानि ब्रह्मणः सापश्यादिविशेषान् 
बोषयन्ति इति कृत्योऽपि ब्रह्मपरो वेदान्तराशिस्तस्य विशेषता दर्शयति , 
न हि तादृशः कश्चित् वेदान्तेषु ब्रह्मणि प्रवृतः शब्दोऽस्ति, यः प्रवृत्तिनि 
मित्तया कस्यचिदोषस्याभावं कश्चन कल्याणगुणं वा न समर्पयेत् । वेदान्तोप 
बृंहणप्रवृत्तः मुनिभिरप्युभयलिङ्गं ब्रह्म समर्थ्यते इति प्रसिद्धमेव । 

न केवलमुभयलिङ्गत्वश्रुतिस्मृतिबलाहमणः पृथिव्यादिस्थितावपि तत्र 
युक्तदोषाप्रसङ्गः, किन्तु श्रुत्युदाहृतदृष्टान्तसामध्येनापि । एवं हि दृष्टान्तमदा 
हरति श्रुतिः 

" आकाशमेक हि यथा घटादिषु पृथक् भवेत् । 

तथालेको छनेकस्थो बकायारेष्विवांशुमान् ॥ ” इति । 

अनाधष्टान्तेन “ यः पृथिव्यां तिष्ठन् " इत्यादिश्रुतिसिद्धा सर्वत्र 
स्थितिरुपपादिता । तेन कथमेकस्यामूर्तस्य बहुषु स्थितिः कृत्यैकदेशवृत्तिवि 
कल्पपराहतत्वादिति शङ्का निवारिता । द्वितीयदृष्टान्तेन तेषु स्थितस्यापि तेष्व 
वस्थितस्याकावस्येव तत्प्रयुक्तदोषास्पक्ष उपादितः । तेन तच्छीरक कवं 
तपयुक्तदोषमाक् न भवेदिति शश निवारिता । कर्मवश्यत्वतदभावाभ्यां विशेष 
इति श्रुतेरमिमायः । न चेदमाशनीयम् --- अम्बुनि सूर्यस्तत्रानवस्थित एव तत्र 
स्थित इब गृखते । तथा परमात्मनो वस्तुतः पृथिव्यादावनवस्थितस्य स्थितत्वे . 
नामहणार , वस्तुतः पृथिव्यादौ स्थित इत्येवाभ्युपगमात् , न ब्रह्मणः सूर्यस्थे 
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1. अश्यते ( My ) 


* 


शिवाईतनिर्णयः 
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वोपाधिप्रयुक्तदोषास्पृष्टत्वमुपपद्यते इति । यथा जलसूर्यस्य जलोपाषिप्रयुक्तऋद्धि 
हासादिभाक्त्वं वस्तुतो न भवति, एवं ब्रह्मणः पृथिव्याद्यन्तरवस्थितिप्रयुक्तं गुण 
दोपभाक्त्वं न भवतीति तत्प्रयुक्तगुणदोषभाक्लामावमात्रे दृष्टान्तोऽयम् “ जला 
धारेष्विवांशुमान् " इति । दृष्टान्तद्वयग्रहणसामञ्जस्यात् एवमवगम्यते । सूर्यम्या 
म्बुनीव ब्रह्मणः पृथिव्यादिष्वनवस्थितिपर्यन्तविषयविवक्षायां हि प्रथमश्रुतदृष्टान्तो. 
पमर्दः स्यात् । न च सर्वात्मना दृष्टान्तदाान्तिकयोः साम्येन भाव्यमित्यस्ति 
नियमः , लोकवेदयोः विवक्षितांशसाम्यमात्रेण दृष्टान्तीकरणदर्शनादिति । 

इत्थम् “ न स्थानत " इत्यादिभिः दशाभिः सूत्रः ब्रह्म सविशेष 
निर्दोषकल्याणगुणास्पदमिति समर्थनार्थ एकमधिकरणं कृतम् । तदनन्तरं तदेवा 
क्षेपसमाधानाभ्यां दृढीकृतम् । “ प्रकृततावत्त्वं हि प्रतिषेधति ततो ब्रवीति च 
भूयः । " ( न. ३. २. २१ ) इत्यादिभिर्नवभिः सूत्रैरधिकरणान्तरं कृतम् । तत्र 
पूर्वाधिकरणसमर्थित ब्रह्मण उभयलिङ्गत्वं उपपद्यते न वेति संशयः । तदर्थ 
बृहदारण्यके " द्वे वाव ब्रह्मणो रूपे मूर्त चामूर्त च " ( बृ. २. ३. १. ) इत्यदिना 
ब्रह्मणः पृथिन्योनोवाय्वाकाशरूपमूर्तामूर्तप्रपञ्चात्मक रूपमुक्त्वा " अथात आदेशो 
नेति नेति " ( बृ. २. ३. ६. ) इति क्रियमाणो निषेधः प्रकृतमूर्तामूर्तब्रह्मरूप 
विषयः यद्ब्रह्मणो मूर्तामूर्तप्रपश्चात्मकमुक्तं रूपं तद्वस्तुतो नास्तीति, अथवा ब्रह्मणः 
प्रकृतमू मूर्तप्रपञ्चात्मकरूपवत्वमेव न भवति, अधिकमपि गुणजातमस्तीत्येवं 
प्रकृतेयत्ताविषयः इति संशयः । 

तत्र पूर्वः पक्षः- " नेति नेति " इत्यत्र इतिशब्देन परामृष्टस्य ना 
निषेधः इति तावनिर्विवादम् । इतिशब्दः प्रकारवाची पूर्वप्रकृतं प्रकारं परामृशेत् । 
पूर्व च मूर्तामूर्त नपञ्चात्मकं ब्रह्मणः प्रकारद्वयं प्रकृतम् । अतस्तन्निषिध्यत इति 
युक्तम् । नेति नेतीति वीप्सायां द्विरुक्तिः पूर्वप्रकृतस्य रूपयस्य साकल्येन 
निषेधप्रत्यायना । अथवा एकेन मूर्तस्य अन्येनामूर्तस्य च प्रपञ्चस्य निषेध इति 
द्विरुक्तिसाफरयम् । प्रकृतेयत्ता निषिध्यत इति तु न युक्तम् , रूपद्वयवत्तस्याः 
प्रकृतवाभावात् । रूपद्वयनिषेध इव तनिषेधे द्विरुक्तिसाफल्याभावाच इति । 

सिद्धान्तस्तु - प्रमाणान्तराप्रतिपन्नतया पूर्ववाक्ये श्रुत्यैव विहितंब्रह्मणो 2. 332 
मूर्तामूर्तवैशिष्टयं तदनन्तरवाक्येन निषेढुं न शक्यते, पूर्वापरविरोधापचेः । 


1. मामूर्तस्वरूपवे ( My ) 
2 - शि 


शिवाद्वैतनिर्णयः 


2333 


उच्यते । 


षोडशग्रहणामहणवत् वस्तुनि विकल्पायोगात् । अतः पूर्व मूर्तामूर्तरूपवैशिष्ट्यो 
क्या बुद्धिस्थः प्रकृतरूपैतावत्त्वात्मकः प्रकारो निषिध्यते - इति युक्तम् । 

ततः तदनन्तरमेव, “ नयेतस्मादिति नेत्यन्यत् परमस्ति । अथ 
नामधेय सत्यस्य सत्यम् " इति "प्राणा वैसत्यं तेषामेष सत्यम् " ( २.३.६ .) 
इति वाक्यशेषो भूयो गुणजातं ब्रवीति । अत्र प्रथमवाक्येन इति नेति प्रकृतेयत्ता 
विशेषगोचरत्वेनोक्तादेतस्मात् ब्रह्मणः परमुत्कृष्टमन्यन्नास्तीति स्वाधिकाहित्यगुण 

अथ नामधेयम् " इत्यादिवाक्येन ब्रह्मा उत्कृष्टाभावेऽपि मूर्तामूर्त 
प्रपञ्चशरीरकत्वेन तदुभयनियन्तुस्तस्य समाः सन्त्येव । अस्ति हि भूतवाशनां 
योगसिद्धानां मुक्तानां च ब्रह्मवदेव तदुभयशरीरकत्वेन तन्नियन्तृत्वमिति शङ्कानि 
रासाथै ब्रह्मणः “ सत्यस्य सत्यम् " इति नामविधानपूर्वकं वनिर्वचनं क्रियते । 
तन प्राणशब्देन प्राणाधिष्ठातारो जीवा लक्ष्यन्ते । ते तावत् सत्यम्ताः 
अविकाराः, वियदादिवत् स्वरूपान्यथाभावरूपोत्सत्यभावात् । तेषामप्युत्कृष्ट सत्य 
ब्रह्म श्रीववत् ज्ञानसोचविकासात्मिकाया भप्युत्पत्तेरमावात् । अतो योगिनां 
मुक्तानां च ज्ञानविकासानन्तरं तात्कालिकापञ्चनियन्तृत्वसद्भावेऽपि प्राक् ज्ञान 
संकोचकाले तन्नास्ति । अतः सार्वदिकसर्वप्रपञ्चनियन्तु ब्रह्मैवेति न तत्समः 
कोऽपि जीवोऽस्तीत्यभिप्रायः । यद्वा कृलेनापि वाक्यशेषेण समराहित्यमेव 
बोध्यते ; अधिकाहित्यं तु कैमुतिकन्यायेन सिध्यति । अस्मिन् पक्षे प्रथम 
वाक्यस्यैव योजना - इति नेति निषेध्येयत्ताप्रतियोगिभूतात् मूर्तामूर्तश्पश्चात् परं 
उत्कृष्टं ब्रह्मैव , ततोऽन्यत् नियन्तृतयास्मात् प्रपञ्चादुत्कृष्टं नास्तीति । बद्धा इति 
नेति प्रकृतेयत्तानिषेषगोचरात् एतस्मात् ब्रह्मणोऽन्यत् परं नियन्तृत्वेन प्रपञ्चादुत्कृष्ट 
नास्तीति योजना । अस्मिन् योजनाद्वये नान्यपदवैयर्थ्यशङ्केति विशेषः ।। 

नन्वयं वाक्यशेषः प्रकृतरूपद्वयनिषेधपक्षेऽपि सङ्गच्छते । कथम् ! 
इति नेति निषिद्धरूपद्वयात् एतस्मात् ब्रह्मणोऽन्यत् अन्यतया प्रतिभासमान 
परं नास्ति वस्तुतो व्यतिरिकं नास्तीत्यायवाक्यस्यार्थः । तदृढीकरणा ) द्विती 
यवाक्यम् । तत्र प्राणशब्देनेन्द्रियवाचिना तद्विषया लक्ष्यन्ते । तेन “ सन् मृत्ति 
ण्डः सन् घटः सत् कपालं , सत् चूर्णम् " इत्यादि प्रत्ययविषयात् मृत्पिण्डघटक 
पालादयो व्यावतमानसत्याः, ब्रह्म तु सर्वेष्वप्येतेषु प्रत्ययेषु सदिति प्रत्ययवेधमनु 


2.3331 


1. प्रत्यक्ष ( My ) 


शिवाद्वैतनिर्णयः 


गर्द सत्यम् । व्यावतमानाश्चानुवर्तमाने कलिता दृष्टाः । यथा रज्वा इदमशे 
( रजाविदमंशे ! ) सक्सर्पभूदलनादयः । अतो व्यावर्तमाना घटादयः केवलं 
प्रतिभासतः सत्या इति तेषामुस्कृष्टं सत्यं पारमार्थिकं ब्रोति तस्यावः । 

एवमितिशब्दस्य प्रकृतरूपद्वयपरामर्शित्वस्वारस्यानुसारेण वाक्यशेष- 2 , 3332 
स्यार्थो वर्णयितुं शक्यत इति नान्यथार्थवर्णनं युक्तमिति चेत् , स्यादेवम् , यादि 
रज्जोरिदमाकारेणेव ब्रह्मणः सद्रूपेण प्रत्यक्षविषयत्वमुपपद्येत ; न तु तदुप 
पद्यते । “ न सन्डशे तिष्ठति रूपमस्य न चक्षुषा पश्यति कश्चनैनम् " इत्यादि 
श्रुतिर्हि ब्रह्माव्यक्तं प्रत्यक्षायगोचरमाह । ब्रह्मस्वरूप तु संराधने सम्यक् दृढभक्ति 
पूर्वकं ध्यानयज्ञेनाराधने सति प्रसन्नं सत् स्वात्मानं सराधकाय प्रकाशयति । 
तदिदम् 


नायमारमा प्रवचनेन लभ्यो 

न मेधया न बहुना श्रुतेन । 
यमेवैष वृणुते तेन लभ्य 

स्तस्यैष आत्मा विवृणुते तनूं स्वाम् ॥ " 


अयं तु परया भक्त्या दृश्यते नान्यथा कचित् । 
हरिश्चाहं च रुद्रश्च तथान्ये च सुरासुराः ॥ 
" तपोभिरुपैरचापि तस्य दर्शनकाङ्क्षिणः । " 


इत्यादिश्रुतिस्मृतिभ्यामवगम्यते । एवं संराधनं ब्रह्मसाक्षात्कारस्य 
कारणमुक्तम् । 

तत्कार्य तु ज्ञानानन्दादिवत् जगदैश्वर्यस्याप्यवैशेष्यम् । यथा तेषां 2. 3333. 
ज्ञानानन्दादेः ब्रह्मज्ञानानन्दतो विशेषाभावः तथा तेषां अगदैश्वर्यस्यापि ब्रह्मणो 
जगदैश्वर्याद्विशेषाभावो भवति । अत एव भगवतः कृष्णस्योपासनाकर्मण्यभ्या 
सात् चिरनिरन्तरैकाग्रयात् ब्रह्मसाक्षात्कारेण तद्वत् जगदैश्वर्यप्राप्त्या अर्जुनाय 
तत्प्रकाशनं गीतासु दृश्यते । अगस्त्यविश्वामित्रादीनां च जलनिधिपानस्वर्गान्तर 


2. यस्य ( My) 


१२ 


शिवातनिर्णयः 


करणादिसामर्थ्यप्रकाशन पुराणेषु दृश्यते । न चैतदसंभावितम् ; लोकेऽपि हि 
गरुडमन्त्रोपासकानां गरुडभावनया तदसाधारणस्य दर्शनमात्रेण विषसहरण 
सामय॑स्य कियतो धर्मस्य पाहिश्यते, तथा ब्रह्मभावनयापि ब्रह्मासाधारणकिय 
धर्मप्राप्तिः युक्तवः । एवं ब्रह्मज्ञानस्य संराधनं कारणम् , तदैश्वर्यादिपाप्तिः 
कार्यमिति स्थिते “ सन् घटः " इत्यादिप्रत्यक्षे क्लततत्कार्यकारणयोरदर्शनादि 
हेोः “ नेति नेति " इत्यत्र प्रकृतेयत्तानिषेधः न तु प्रकृतरूपद्वयनिषेधः इत्यप्य 
वगम्यते । कथम् ! ब्रह्मसाक्षात्कारवतां यदैश्वर्यमाविर्भवति तद्ब्रह्मसाम्यरूपमिति 
वकन्यम् , " निरञ्जनः परमं साम्यमुपैति " इति श्रुतेः । अतः यथा तेषामावि 
भवज्ञानानन्दरूपत्वं ब्रह्मणः स्वीक्रियते, एवं जगदैश्वयमपि तस्याङ्गीकर्तव्यम् । 
अन्यथा परमसाम्यासिद्धः । सर्वैरपि गुणेः किञ्चित्किञ्चित्साम्य हि परमसाम्यम् , 
न तु येनकेनचिद्गुणेन किञ्चित् साम्यमात्रम् । तस्मात् ब्रह्मोपासीनानामपि 
तदसाधारणज्ञानानन्दैश्वर्याद्यनन्तकश्याणगुणाविर्भावदर्शनात् अनन्तेन कल्याण 
गुणेन ब्रह्मणो योगे न विवादावकाशः । तस्मादुभयलिङ्गमेव ब्रह्म । 

ननु " द्वे वाव ब्रह्मणो रूपे " इत्यादिनोक्तं प्रपञ्चस्य ब्रह्मस्वरूपत्वं 
ब्रह्मपश्चयोराध्यासिकसंबन्धेन निर्वाह्यम् , विधान्तरेण तनिर्वाहासंभवात् । 
ततश्च " नेति नेति " इत्यध्यस्तप्रपञ्चनिषेध इत्येव युक्तमिति चेन्न, आध्यासि 
कसम्बन्ध विना प्रकारान्तरेण प्रपञ्चस्य ब्रह्मरूपत्व निर्वाहसंभवात् । 


2.334 


2.3341 


तथाहि - रूपशब्दोऽत्र स्वरूपररो न धर्मपरः । ततश्च “ एक एवं 
रुद्रः " " सर्वो वै रुद्रः " इत्येकत्वबहुत्वव्यपदेशात् । अहेरेकस्य कुण्डल 
मावर्जुभाववक्रमावाद्यनेक संस्थानविशेषवत् ब्रह्मण एव " द्वे वाव ब्रह्मणो रूपे " 
इत्यादिनोकः पृथिव्यादिरूपोऽनेकः संस्थान विशेष इत्युपपद्यते । 

अथवा ब्रह्मप्रपञ्चयोर्भेद एवास्तु, तथापि " ब्रह्मणो रूपे " इति 
ब्रह्मस्वरूपबोकिरुपपद्यते । " सर्वं खल्विदं ब्रह्म " ( छा . ३. ४ ) इति श्रुतेः सर्व 
स्यापि ब्रह्मत्वरूपैकजातियोगात् । दृश्यले हि प्रमाप्रभावतोर्मेदेऽपि तेजस्वरूपै 
कजातियोगात् - सर्वमिदं तेज स्वरूपम् - इति.व्यवहारः । 


2.33.2 


1. स्पस्व ( My) 


2. युतस्मा ( My ) 


शिवाद्वैतनिर्णयः 


१३ 


अथवा मा भूविंद पक्षद्वयम् ; आधपक्षे हि ब्रह्मणः परिणामित्वं 2338 
जडत्वं चेति दोषद्वयं स्यात् ; द्वितीयपक्षेऽपि तत्स्यात् , ब्रह्मवजात्याश्रयत्वेन 
प्रपञ्चोऽपि ब्रह्मेत्यभ्युपगमात् । तथा च पक्षद्वयेऽपि ब्रह्मणो निर्दोषत्वप्रतिपा 
दकसकलश्रुतिविराधो भवेत् । अतः पूर्ववदेवात्राप्युपपादनीयम् । पूर्वत्र हि 
“ अंशो नानाव्यपदेशात् " ( ब्र. २. ३. ४२ ) इत्यधिकरणे प्रभाजातिगुणशरीर 
वदपृथसिद्धविशेषणतैकस्वभावतया विशिष्टकदेशत्वेन ब्रह्मांशत्वमुक्तं चेतनवर्गस्य । 
एवमचेतनवर्गस्याप्यस्तु तदेव ब्रह्मणो रूपमित्यनेनोच्यत इति न कश्चिदोषः । 
एवं च “ यस्य पृथिवी शरीरम् " ( पृ. ३. ७. ३ ) इत्यादिश्रुत्या 


। 


" विद्याविद्यात्मकं सर्व विश्वं विश्वगुरोविभोः 

रूपमेव न सन्देहो विश्वं तस्य वशे यतः ॥ " 
इत्यादिपुराणवचनैश्विदचिद्वस्तुने ब्रह्मशरीरत्वोक्किरपि एतदेकार्था भवति । 

नास्य जस्यैतज्जीयति । " " अस्थूलमनण्वहस्वम् " इत्यादिश्रुतिषु 2.8 
ब्रह्मणो जरादिप्रतिषेधादपि प्रपञ्चशरीरकत्वमनुमतमवसीयते । तस्मिन् सत्येव 
हि ब्रह्मणः तत्प्रयुक्तदोषप्रसक्तौ तत्प्रतिषेधश्रवणमुपपद्यते । तस्मानिर्दोष सगुण 
सप्रपञ्च ब्रह्मेति । एवमधिकरणद्वयेन ब्रह्मगः सगुणसप्रपञ्चत्वव्यवस्थापनान 
न्तरं एवंभूनात् ब्रह्मणः परमुस्कृष्ट तत्यान्तरं नास्तीति “ परमतस्सेतून्मानस 
म्बन्धभेदव्यपदेशेभ्यः " ( ब्र . ३..२. ३० ) इत्यधिकरणेन पूर्वोचरपक्षाभ्यां 
समर्थितम् । 

अपि च शिवस्य गुणविग्रहादिकं सत्यं नित्यं च, न तु कल्पित- 24 
मनित्यं चेति निर्णयार्थ तृतीयाध्याय एवं “ आदरादलोपः " ( ब्र . ३. ३. ३ ९ . ) 
इत्यधिकरणं कृतम् । तदित्थम् -शिवस्य नीलकण्ठत्वादिविशिष्टो विग्रहः 
सत्यसकसत्वादिगुणगणश्च कदाचिल्लुप्यते नवेति कलिताकल्पितत्वाभ्यां संशये 
पूर्वः पक्षः । 

आनन्दरूपः शिवस्य विग्रह इति " माकाशशरीरं ब्रह्म " , 241 
" आनन्दरूपममृतं यद्विमाति " इत्यादिश्रुत्यनुसारादिष्यते । । न चानन्दस्य 
वक्षः कण्ठहस्ताङ्गुल्यादिरूपेण स्थौल्यकायें संभवतः । तत्संभवाङ्गीकारे तैति 
रीयोपनिषदि मानन्दमयस्य ब्रममः 

तस्य प्रियमेव शिरः, मोदो दक्षिणः 
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पक्षः, प्रमोद उत्तरः पक्षः, बानन्द मारमा, ब्रम पुच्छ प्रतिष्ठा " इत्यानातं 
प्रियशिरस्कत्यादिकमपि तात्त्विकं स्यात् । तथा सति " प्रियशिरस्त्वाचप्राविरुप 
चयापचयौ हि मेदे " ( व. ३. ३. १२ ) इति प्राक् सूत्रितं विरुध्येत । अतो 
विग्रहस्तावत् कल्पितः तत्सहपाठानिर्गुणश्रुतिबिरोधाच गुणगणश्चापि कल्पित 
इति । 

सिद्धान्तस्तु - नीलकण्ठत्वोमापतित्वसत्यसहरयादीनां अभ्यासेनाद 
रावगमात् विग्रहगुणगणयोस्तात्त्विकत्वमवसीयते । श्रुतिशरणैः खलु यथा 
श्रुत्येवाभ्युपगन्तव्यम् , श्रुतिप्रामाण्यात् । आनन्दात्मनैव परमाकाशस्य उप 
चयापचयवान् परिणामो युज्यते । प्रियशिरस्त्वादिकं तु न तथा, तात्पर्य 
प्राहकप्रमाणाभावात् , अन्नमयादिषु कलितैः पक्षपुच्छादिमिः सहपाठाच 
कलितमित्यवगम्यते । तथा क इह तात्पर्यग्राहकोऽभ्यास इति चेदुच्यते । 
सवितृमण्डलविद्यायाम् “ नमो हिरण्यवाहवे हिरण्यवर्णाय हिरण्यरूपाय हिरण्य 
पतयेऽम्बिकापतय उमापतये " इति उमापतित्वस्य शब्दभेदेनाभ्यासः श्रीरुद्रोप 
निषदि " नमो नीलग्रीवाय च शितिकण्ठाय च " इति नीलकण्ठत्वस्य तथा 
भ्यासः ; दहरविद्यायां कैवल्योपनिषदि 


" उमासहायं परमेश्वरं प्रभु 

त्रिलोचनं नीलकण्ठं प्रशान्तम् । " 
इति समानातयोरुमासहायत्वत्रिलोचनत्वयोः ; तस्यामेव दहरविद्यायां तैत्तिरी 
योपनिषदि " पुरुष कृष्णपिङ्गलम् । ऊर्ध्वरेत विरूपाक्षम् " इति कृष्णपिङ्गल 
विरूपाक्षशब्दाभ्यासः । एवं दहरविद्यादिष्वानातानां सत्यसहस्पत्वादीनां 
शाण्डिस्यविधादिषु पुनराग्मानमभ्यासः । 

ननु शाखामेदेन पुनगन्नान कथमभ्यासः १ शाखामेदेन हि तवदध्ये . 
तृपतिपत्त्यर्थ पुनरामानम् ; विद्याभेदे पुनर्वचनं ततद्गुणप्राप्त्यर्थम् , विद्यान्तर 
गुणानां विधान्तरेऽनुपसंहारतः प्राप्त्यभावात् । शाक्ये विधक्येऽपि केषाश्चि 
द्गुणानां पुनर्वचनं परस्परानातगुणोपसंहारोपयुक्तविद्यैक्यसिद्धिहेतुप्रत्यभिज्ञानार्थम् । 
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1. क इह तदा ( T ). 


शिवातनिर्णयः । 
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एवं प्रयोजनान्तरार्थानि पुनरानानानि न तात्पर्यग्रहणाभ्यासरूपता भजन्त इति 
चेदुच्यते । 

आनन्दादयः प्रधानस्य ( न . ३. ३. ११ ) इत्यधिकरणे 2.420 
तावदयमर्थः खितः । सत्यज्ञानानन्दादयो गुणाः , नीलकण्ठत्वोमासहायत्वादिविशिष्टः 
परमानन्दात्मको विग्रहविशेष इत्येते सर्वे परब्रह्मणः शिवस्य स्वरूपलक्षणान्तर्गत 
स्वात् सर्वासु परविद्यासु उपसंहाः । तेषां ब्रह्मविष्ण्वादिसकलेतरविलक्षणत्वे 
नानुभवासढतया तत्प्रतिपत्तावपेक्षितत्वादिति । तदनन्तरप्रवृत्ते प्रियशिरस्वाद्यधि 
करणे च ये सत्यसङ्कल्पत्वादयो मुक्तपाप्या गुणाः तेऽपि सर्वासु परविद्यासु 
यथोपासनं फलमिति न्यायेनापेक्षितत्वादुपसंहार्या इति निरूपितम् । तत्रोमयत्रापि 
अपेक्षितस्वमेव विद्यामेदेऽपि उपसंहारे मूलभूतो न्याय इति । अनेनैव न्यायेन 
यज्ञादीनां शमादीनां उधूळनत्रिपुण्डयोविद्यानामावृत्तः , आप्रायणं तदनुष्ठानस्य 
पूर्वोत्त - पापविनाशाश्लेषयोः अशिदिपर्वविशेषाणां चेत्येवमादीनां कासुचिदेव 
विद्यासु श्रुतानामपि सर्वासु परविद्यासु आपतन्ती प्राप्तिः तत्र तत्र संभावितशक्का 
विशेषनिराकरणपूर्वकं सर्वापेक्षाधिकरणादिषु समर्थिता । एवं च सत्यसङ्कल्पस्वादि 
गुणगणामेकत्रानानेऽपि सर्वासु परविद्यासु संभवत्प्राप्तिकानां विद्यान्तरेषु पुनरा 
सानं अनन्यप्रयोजनत्वात् तात्पर्यग्राहकाभ्यासरूपतयैवावतिष्ठते । तस्मादभ्यासेना 
दरावगमादलोपो विग्रहगुणगणयोः । 

निर्गुणश्रुत्यादिकं तु सगुणश्रुत्यादिविषयपरिहारेण हेयगुणादिराहि- 2.43 
त्यविषयतयावतिष्ठते , पदाहवनीयन्यायेन श्रुतिद्वयमामाण्यलाभाय विषयव्यवस्था 
कल्पनौचित्यात् इति । 

एवं नित्यनिर्मलगुणविग्रहविशिष्टं शिवरूपमेव ब्रह्म मुक्तपाप्यम् , न 2.5 : 
तदुत्तीर्ण निर्विशेष मुक्तप्राप्यं ब्रह्मास्तीति निर्णयार्थम् " उपखितेऽतस्तद्वच 
नात् ॥ ( ब . ३. ३.४० ) इति तदनन्तराधिकरणं कृतम् । तदित्यम् -मुक 
प्राप्यं ब्रह्म शिवादन्यत् , उत शिव एवेति संशयः । तदर्ष मुक्तिः निर्विशेष 
ब्रह्मासादृश्यापत्तिः इति संशयः । 

तत्र पूर्वः पक्षः - नीरूपं निर्विशेषं च परं ब्रह्मेति परःशताः 
श्रुतयः प्रतिपादयन्ति । तद्भावापत्तिर्मुक्तिरिति च " नव सन् ब्रह्माप्येति " 
" स यो ह वै तत्परमं ब्रम वेद ब्रह्मैव भवति " इति सावधारणा श्रुतिः 
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प्रतिपादयति । अतो रूपवान् सगुणः शिवो न परं ब्रम, नापि तत्सादृश्यापतिः 
परसुतिरिति । 

सिद्धान्तस्तु - उत्तरूपः शिव एव परं ब्रह्म , तत्सादृश्यापत्तिरेव च 
परममुक्तिः । दहरपुण्डरीकाविषु तदुपासनेन तस्मिन्नुपलिते उपासकेन प्राशे 
सति, मतः तस्याप्त्यनन्तरमाविस्वरूपामिनिष्पत्तेरेव हेतोः , तस्य - अक्षणादि 
विहारस्य, “ एष सम्प्रसादोऽस्माच्छरीरात् समुत्थाय परं ज्योतिरूपसंपब स्वेन 
रूपेणामिनिष्पद्यते । स उत्तमः पुरुषः " ( छा . ८. १२.३ ) “ स तत्र पयति 
जक्षन् क्रीडन् रममाणः स्त्रीभिर्वा यानै ज्ञातिभिर्वा " इत्यादिश्रुतावुक्तत्वात् , 
" निरञ्जनः परमं साम्यमुपैति " इति श्रुतौ निरञ्जनस्य ब्रमसाम्यापतिपति 
पादनाच । न हि परमुमुक्तेरन्यत्र स्वरूपामिनिष्पत्तिः अञ्जनात्यमलापगमो 
चास्ति । रूपगुणनिषेषश्रुतयः शिवे परब्रमणि रूपगुणवत्येव हेकरूपगुण 
निषेधपरा । " ब्राव सन् ब्रह्माप्येति " " अनविद्रौत्र भवति " इति च 
श्रुत्योरेवकारः साम्यश्रुत्यनुसारात् इवार्थः । अन्धा भवत्यपि रोदितीव विनाश 
मेवापीतो भवति " इति सुषुप्तविषयश्रुतावेवकारस्येवार्थत्वदर्शनात् । अथवा 
झानविकासेन ब्रह्मत्वं प्राप्नुवनेव ब्रह्म प्राप्नोति, यः परं ब्रह्म वेद सः स्वयमपि 
ज्ञानविकासेन वृहत्त्वशास्येव भवति , इति तयोः श्रुत्योरर्थ इति । एवं सगुणं 
सविग्रहं सप्रपञ्चं सविशेषमेव ब्रह्म, न तु निर्विशेषमिति स्वयं बहुषु प्रदेशेषु 
व्यवस्थापनेन तदर्थे सूत्रारूढतया अनेकाधिकरणप्रवर्तनेन च विशिष्टाद्वैतमेव 
प्रयत्नेन परमसिद्धान्तं व्यवसापितवतां श्रीकण्ठाचार्याणां मते कः शुद्धाद्वैतं 
परमसिद्धान्त इति करयनस्यावकाशः ! 

यतु अनियमाधिकरणादिषु निरन्वयोपासकानां अत्रैव मुक्तिरिति 
निर्गुणनिष्ठानामचिरादिगत्यनपेक्षमुक्त्यभिधानम् , तत् " केविदाहुः" इत्युपक्रमात् 
मतान्तरोपन्यासपरमिति तत्र तत्र स्पष्टमेव । 

यच “ शास्त्रदृष्टया तूपदेशो वामदेववत् " ( व. १. १. ३१ ) इत्या 
विसूत्रेपासकस्य शिवामेदभावना मुक्तिहेतुरिति प्रतिष्ठापनम् , तदारोपिता 
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1. मलापकोंऽस्ति ( ON 
8. अखत्यवरोदीतिक ( 0 ) 
5. मते न दात ( T ) 


2. परतया नेयाः ( My ) 
4. वृहत्व ( 0 ) 
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मेदभावनापरम् । अत एव " प्रकाशादिवचावशेष्यं प्रकाशश्च कर्मण्यम्या. 
सात् " ( अ. ३. २. २४ ) इति प्रकृतैतावत्त्वाधिकरणसूत्रभाष्ये 

" दिव्यं ददामि ते चक्षुः पश्य मे योगमैश्वरम् । " ( भ.गी. ११.८) 
इत्यादिषु कृष्णादीनां तदैक्यभावनया तदैश्वर्यप्रकाशनं दृश्यते । ब्रममावाभ्यासेन 
विश्वामित्र - अगस्त्यादीनां स्वर्गान्तरकरणजरूपिकालनादिसामर्थ्यन् , लोके च 
मन्त्रिणां गरुडासाधारणधर्मप्रातिः इति भारोपितविषयगरुडैक्यभावनादृष्टान्तेन 
शिवक्यभावनाया आरोपितविषयत्वमाविष्कृतम् । सुदर्शनाचार्यैरपि तात्पर्यसंग्रहे 
गरुडैक्यभावनादृष्टान्त एवोपात : 

" ब्रह्मोच्यते परमसौ परमं च तत्त्वं 

ज्योतिः परं च परमेश्वर पद्मनामः । 
सद्भावनैकरसिकस्त्वदनन्यभावा 
न्मन्त्री यथा गरुडभावनया गरुत्मान् " ॥ इति । 

( श्रुतिसूक्तिमाला, ४२ ) 
तदनुवर्तिनां श्रीकण्ठाचार्याणामपि तथैव मतमिति युक्तम् । 

ननु यदि भाष्यकाराणां विशिष्टाद्वैते दृष्टिः जीवनमभेदे च , तदा 2.81 
सन् घटः , सन् पटः " इति सर्ववस्तुष्वनुस्यूततया सदूपस्य ब्रह्मणः सर्वो 
पादानत्वं न सिध्यति । मृदुपरकं हि घटादिकं मृदुपादानमिष्यते " इति 
जन्माषधिकरणे, " मृदयं घट इत्यत्र यथा मृग्याप्तिर्षटे दृश्यते , तथा ब्रह्मद 
जगदिति ब्रह्मव्यातिः न दृश्यत इति चेत् , सन् घटः सन् पटः इति 
सर्वत्र दृश्यत एव सद्रूपस्य ब्रह्मणो व्यातिः " इत्यादिना भारम्भणाधिकरणे 
च , “ सन् घटः " इत्यदिप्रत्यक्षस्य सद्रूपनविषयत्वं यदुकं तन घटते । इदं 
हि वचनमनुवर्तमाने सद्रूपे ब्रह्मणि व्यावर्तमानं घटपटादिकं कल्पितं रज्ज्वि. 
दमंश इव सादिकमिति प्रपञ्चमिथ्यात्वयुक्तरवकाशप्रदानार्थम् । न च ब्रह्मण 
उपादानवोपपादनार्थमिदं वचनम् , कण्ठतस्तथैवोक्तत्वादिति शक्यम् । ब्रह्मणः 
कार्याभिनपरिणाम्युपादानत्वमभिमतं चेत् खल तदुपपादनार्थम् - मृद्धटः, मृन्म 


1. जीवनसामेदे च दृष्टिरिति याच्यते तदा ( My) 
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। 


णिकम् - इत्यादिवत् कार्योपादानामेदावगाहि प्रत्यक्षमुदाहरणीयम् ; न च तथा 
भूतं ब्रह्मणः प्रपञ्चोपादानत्वमाचार्याणामभिमतम् , तस्य प्रकृत्यधिकरणे- निराकृत 
स्वात् । अतो रजौ - अयं सर्पः , इदं भूदनम् - इत्यादिधीवत् कल्पित 
तादाल्यावगाहिपत्यक्षस्येद व्याजान्तरेणोदाहरणमित्येव युक्तम् । 

तथाषिकरणे “ यदा तमो " मन्त्रपूर्षिव्याख्यानावसरे " ननु नित्य 
प्रकाशे शिवे परब्रह्मणि सत्यपि कथं तमोमयं जगदिति चेन । स्वयंप्रकाशस्य 
शिवस्य सर्वसाक्षिणः का हानिः ? नामरूपशून्यतया ग्रहणायोग्येषु विषयेषु 
विहतकरणशरीरशक्तीनां जीवानां प्रपञ्चग्रहणं नास्ति , मरूतिरोहितस्वज्ञान 
तया शिवस्य .स्वप्रकाशरूपस्यापि पूर्वमिव दर्शनं नास्ति । तस्मात् निरस्त. 
समस्तकार्यविशेषतया परमसुषुप्तिमयी महावस्था तम इत्युच्यते " इति शो 
सराभ्यां तमःशब्द प्रळयकालवर्तिजीवगताज्ञानपरं व्याख्याय प्रकृत्यधिकरणे 
तन्मन्त्रोत्तरार्धव्याख्यानावसरे " तत्कालतमोऽमनोदिनी महास्फुरत्तारूपा परमा 
प्रज्ञा ज्ञानशक्ति: प्रसूता " इति शिवचिच्छक्के :. बीवगताज्ञानरूपपूर्वार्धोक्त . 
तमोऽपनोदकत्वम् . तदुपपादनाथ महास्फुरत्तारूपेति सर्वजीवगतषटपटादिविषय. 
स्फुरणरूपत्वं च यदुक्तम् , यच्चारम्भणाधिकरणे “ सच्चिद्रूपेण शिवेन यदि न 
व्याप्तं जगत् . तदा सत्तास्फूर्तिभ्यां विनाकृतं कथम् अस्ति, स्फुरति - इति 
च दृश्येत ! अवस्त्वेव भवेत् " इति - घटो मम स्फुरति - इत्यादिजीवधीष्वनु 
भूयमानस्य स्फुरणस्य ब्रह्मचिद्रूपत्वमाविष्कृतम् , यच " एष खेवानन्दयाति इति 
जीवान् प्रत्यानन्दहेतुरानन्दमयः श्रूयते, स्वयं प्रचुरानन्दो हि परानानन्दयति " 
इत्यानन्दमयाधिकरणे, “ को खेवान्यात्क : प्राण्यात् , यदेष आकाश आनन्दो 
न स्यात् , एष शेवानन्दयाति , रसो वै सः , रस घेवायं लब्ध्वानन्दी भवति 
इति. सर्वानुभवविषयत्वमस्याः श्रूयते । तथा च स एको मानुष मानन्दः 
इत्यारभ्य ‘ स एको ब्रह्मण आनन्दः इति ब्रह्मपर्यन्तमुपाषितिरोधानादानन्दा 
विर्मावस्तारतम्येन श्रूयते " इति , " अभावं बादरिः " इत्यविकरणे च - अहं 


1. स्वज्ञानकरणतया ( Srikantha Bhasya ) 
2. विशेषशना 

( Do ) 
8. प्रळयकालप्रवृत्त 

( T ; A ) 
4. स्फुरणरूमा ( Srikantha Bhasya, Mysore edition ) 
5. प्रशाशतिः 

( Do ) 


शिवाछतनिर्णयः " 


१ ९ 


नाचार्याणां मतम् । 


मुखी - इति जीवैरनुभूयमानस्य सुखस्य ब्रह्मानन्दरूपपरशक्त्यंशरूपत्वमुक्तम् . 
इदमपि सर्व न घटते । इदं हि जीवानां ब्रह्मामेदोपपादनार्थम् , मेदपक्षे तदनु , 
पपत्तेः । अन्यज्ञानेनान्येषां स्फुरणवत्त्वस्यान्यानन्देनान्येषां मुखित्वस्य चायोगात् 
इति चेत् उच्यते-- " सन् घटः " इत्यादि प्रत्यक्ष विशेष्यांशरूपनविषयमिति 2.83 

अथात आदेशो नेति नेति " इति वाक्यश्रुतप्रतिषेध 
प्रतियोगिविचारार्थ प्रवृत्ते प्रकृतैतावत्त्वाधिकरणे " ननु सन् घर : सन् पटः 
इत्यादिष्वनुवृत्तं सद्रूपं ब्रह्म सत्यम् , अन्यव्यावर्तमान घटादिकं नेति नेतीति 
प्रतिषेधति श्रुतिः " इत्याशोत्तरत्वेन " तदव्यक्तमाह हि " ( न. ३. २. २२ ) 
इति सूत्रमवतार्य " ब्रमस्वरूपं प्रत्यक्षादिना प्रमाणान्तरेण नाभिव्यज्यते, 
न सन्डशे तिष्ठति रूपमस्य न चक्षुषा पश्यति कश्चनैनम् इत्यादिना यतः 
श्रुतिराहः अतः प्रत्यक्षादिना सिद्धा सत्ता न ब्रह्म " इति तैरेव तत्सूत्रतात्पर्यस्य 
विवृतत्वात् । 

अतः प्रागुदाहृतं जन्माधिकरणारम्भणाधिकरणश्रुतं वाक्यद्वयं 
विशेषणांशरूपब्रह्मविषयं योज्यम् , तस्य समस्तप्रपञ्चाकारेण परिगामित्वस्याङ्गी 
कृतत्वेनाभेदप्रत्यक्षोदाहरणेन तदुपपादनस्योचितत्वात् । न च तस्येक्षत्यधिकरण 
भाष्ये ब्रह्मसत्तारूपत्वेनोक्ततया स्वयं सद्रूपत्वेन तस्यानुभवोकिरयुक्तति वाच्यम् , 
ब्रम पति ज्ञानानन्दादिरूपस्य तस्य स्वयमपि ज्ञातृत्वानन्दित्वादिवत् ब्रह्म प्रति 
सत्तारुपस तस्य स्वयं सदूपत्वस्याप्युपपत्तेः । यतु फरणवैषयिकानन्दयोजीव 
गतयोब्रह्मज्ञानानन्दाशत्वमुक्तम् , तत् जीवब्रह्मभेदेऽप्युपपद्यते, तत्तत्कर्णपुटावच्छि 
नस्य नमसः दिग्रूपस्य देशस्य वा ततज्जीवासाधारणश्रोत्रत्ववत्ततदन्तःकरण 
वृत्यभिव्यक्तस्य ब्रह्मज्ञानानन्दशिस्य तत्तज्जीवासाधारणस्फुरणसुखरूपत्वस्याङ्गीकार 
सम्भवात् । 

ननु " अभावं बादरिः " इत्यधिकरणे तत्तदन्तःकरणवृत्त्यवच्छेद- 2.841 
मनपेक्ष्यानवच्छिवस्यैव परिपूर्णस्य ब्रह्मानन्दस्य मुक्तानुभाव्यपरमपुरुषार्थरूप 
त्वमुक्तम् । तत्र हि " परप्रकृतिरूपा परमसत्ताप्रकाशानन्दसमरसा परा शक्तिर्हि 
ब्रह्मणः स्वरूपतया परमाकाश उच्यते, या मुक्कानां परमेश्वरस्य च साक्षादर्थ 
क्रियाहेतुः परम्परया त्वन्येषाम् " इति प्रस्तुत्य, “ तथा हि को अवान्यात्क : 
पाण्यात् " इत्यादिना " आनन्दाविर्भावस्तारतम्येन श्रूयते " इत्यन्तेन - परम्प 


) . रित्यायधिकरणे ( My ) 
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शिवाईतनिर्णयः 
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स्या त्वन्येषाम् - इति संक्षिसमर्थ विविच्य, “ निरुपाधिकतया ब्रह्मणि मुक्त च 
परिपूर्णों वर्तते स मानन्दः, श्रोत्रियस्य चाकामहतस्य इति श्रवणात् " इति 
सन्दर्भण - या मुक्तानां परमेश्वरस्य च साक्षादर्थक्रियाहेत : -इति भागस्याओं 
विवेचितः । तदनन्तरं च " यद्यकामहतः श्रोत्रियो मुक्तस्तदा कथं मानुषा 
नन्दप्रभृतीनां प्राजापत्यानन्दान्तानां आधिविशेषवशातारतम्येनामिन्यज्यमान 
ब्रह्मानन्दांशरूपाणां अकामहतश्रोत्रियानुभाव्यत्वममिहितम् " इत्याशङ्कापरि 
हाराय बुकम्- " ब्रह्मार्पणबुध्या निष्कामानुष्ठितामिहोत्रादिकर्मा विद्वानका 
महतः श्रोत्रियः , तस्य मुक्तस्य ब्रह्मणश्च तुल्य एवानन्दः ; तस्य योगातिशयेन 
तत्तभूमिमधिरूढस्य पूर्वत्र पूर्वत्र भूमावभ्यासः स्वल्प इति तदनुसारेण तत्त 
झूमौ तदीयानन्दाविर्भावस्य मानुषाद्यानन्दसाम्यकृतिरिति न विरोधः " इति । 
तदेतत्कथं जीवब्रह्ममेवपक्षे सङ्गच्छते ! अन्यानन्दस्य हि स्वकीयकिञ्च 
वृत्त्यवच्छेदेन स्वासाधारणतामानीतस्यानुभाव्यपरमपुरुषार्थरूपत्वं न युज्यते 
इति चेतदपि सङ्गच्छत एव । परब्रह्मणः शिवस्य परमानन्दरूपा परा 
शक्तिहिं सकलचिदचित्मपञ्चाकारा भाष्यकारैरिष्यते । 
सर्वानपि जीवान् प्रति तत्त्वरूपामेदात् स्वरूपानन्दत्वं तच्छिच्छक्तिरूपधर्मा 
भेदात् धर्मानन्दत्वमप्यस्ति । तथापि मलावृतान् संसारिणः प्रति तत्तदात्मामेदेन 
तत्तद्धर्माभेदेन स्वरूपमात्रेण वा सा न भासत इति तत्तदन्तःकरणवृत्ति 
विशेषावच्छेदकृततारतम्यवता लेशरूपेण सा पुरुषार्थः । मुक्तान् पति तु त्रि 
विधेनापि प्रकारेण भासत इत्यखण्डेन परिपूर्णरूपेणेति विशेषः । एवं ब्रमण 
इव मुक्तानामपि सा धर्मभूतानन्दरूपतया पुरुषार्थों भवतीत्येतत् भाष्येऽपि 
स्फुटीकृतम् । निष्कलङ्कनिरुपाधिकतया ब्रमणि मुक्तेषु च परिपूर्णों वर्तते 
स आनन्द इति । तस्माज्जीवब्रह्ममेदेऽपि ब्रह्मानन्दस्य जीवान् प्रति पुरुषार्थ 
समुपपद्यत इति न तदनुसारेण भाष्यकारैः कण्ठतः प्रसावितस्य जीवनममेदस्य 
भङ्गः शनीयः । 


2.822 


तथा च तस्याः 


1. युज्यत एष ( My : 0 ) 
8. अत एव ( My : O ) 
8. सापत्य ( 0 ) 


शिवातनिर्णयः 
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प्रसाधितः खलु साक्षादेशाधिकरणे; तत्र हि " ब्रसव सत्योपाधिवशात् 2.833 
मिथ्योपाधिवशाद्वा जीवभावमापद्यते " इति पूर्वपक्ष कृत्वा तनिरासपूर्वक 
विशिष्टरूपब्रोकदेशविशेषणत्वात्मकं ब्रह्मांशत्वं बीवस्य स्थापितम् । मज्ञानो 
पाधिना सत्योपाधिना का प्रोव जीवभावमापद्यत इति पूर्वपक्षनिरासार्थत्वेन 

भाभास एवं च " , अहष्टानियमात् ", " अभिसन्ध्यादिष्वपि चैवम् 
" प्रदेशादिति चेन्नान्तर्भावात् " ( ब्र . २. ३. ४ ९ -५२ ) इति तदपिकरणान्तर्गतं 
सूत्रचतुष्टयं योजितम् । तस्मात् चिदचित्तपश्चाकारशक्तिविशिष्टं ब्रह्मेति विशिष्टा 
द्वैतपक्ष एव आचार्याणां परमसिद्धान्तः न तु निर्गुणं नीरूपं निष्पपञ्च ब्रह्मेति 
शुद्धाद्वैतपक्ष इति । 

एवमापाततः प्रतिमानेऽपि सूक्ष्मदृष्ट्या भाष्यच्छायापरामर्थे शुद्धा- 31 
द्वैतमेव तेषां परमसिद्धान्तः । 


* 


तथा हि " अनियमस्सर्वेषामविरोधः शब्दानुमानाभ्याम् " 3. In 
( ब्रः ३. ३. ३२ ) इति सूत्रम् “ येषु ब्रह्मोपासनेषूपकोसलविद्याविष्वचिरादिगतिः 
श्रुता, सा तेष्वेव नियता ; नोपासनान्तरेषु भवति, अश्रुतत्वात् " इति 
पूर्वपक्षनिरासाथित्वेन प्रथम भाष्ये योजितम्- " येषु श्रुताचिरादिगतिः सा 
तेष्वेवेति न नियमः ; अपि तु सर्वेषां ब्रह्मोपासनानां भवत्येव ; तथा सत्येव तद्य 
इत्यं विदुर्थे चेमे अरण्ये श्रद्धां सत्यमुपासते , अमिर्कोतिरहः शुक्लः इत्यादि 
श्रुतिस्मृतिभ्यामविरोधो भवति " इति । तदनन्तरमिदं भाष्यम्-~ " केचिदाहुः 

अनियमः, सर्वेषामुपासकानामचिरादिगतौ नियमाभावः, तथासति श्रुतिस्मृति 
भ्यामविरोधः " इति । इदं यद्यपि मतान्तरोपन्यासत्वेन प्रतिभाति, तथापि 
तदनन्तरम् “ तत्रापि न दोषः , निरन्वयोपासकानां तदपेक्षाभावात् इति 
तस्यापि सौत्रयोजनान्तरस्य निर्गुणोपासकानामचिरादिगत्यपेक्षामावेन स्वाभिमत 
हेतुनवादुष्टत्वोपपादनात । आधसूत्रयोजना सकलसगुणोपासनासाधारण्यार्था, 
द्वितीया निर्गुणोपासनायामपि तत्प्रासौ ततो व्यावर्तनार्था , इति योजनाद्वयमपि 
वर्षकद्वयरूपेण स्वपक्षतयाङ्गीकृतमित्युनीयते । 


. 


1. भवेतमेव परमसिद्धान्त इति स्थापनम् । ए ( O ) 
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शिवाइनिर्णयः 
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तथा " तदापीतेः " ( न. ४. २. ८ ) इत्यधिकरणावसानेप्येतन्म 
तान्तरमुपन्यस्तम् । तदधिकरणमेवम्- " समाना चामृत्युपक्रमादमृतत्वं च " 
( ब्र. ४. २.७) इति पूर्वाधिकरणोपपादितोत्क्रान्तिस्तत्पूर्विका गतिश्च विदुष 
उपपद्यते नवेति संशये सति , नोपपद्यते, 


3.121 


" यदा सर्वे प्रमुच्यन्ते कामा येऽस्य हदि श्रिताः । 
अथ मोऽमृतो भवत्यत्र ब्रह्म समश्नुते ॥ " 


इति विदुषोऽत्रैव ब्रह्मपाति रति श्रवणात् । “ तस्य हेतस्य हृदयस्यानं प्रद्योतते । 
तेन प्रद्योतेनैष मात्मा निष्क्रामति " इत्यादिना " इति नु कामयमानः 
इत्यन्तेनोत्क्रान्तिप्रकार देहान्तरपरिग्रहं यावत्कर्मावसानं तेन देहान्तरेण कर्म 
फलभोग पुनः कर्मार्जनायतल्लोकप्राप्ति उक्तस्योत्क्रान्त्यादिपकारादेः अविद्वद्विषयत्वं 
चोक्त्वा " अथाकामयमानो योऽकामो निष्काम आत्मकाम आप्तकामो न तस्य 
प्राणा उत्क्रामन्ति ब्रसव सन् ब्रह्माप्येति ॥ इति विदुष उत्क्रान्तिप्रतिषेधात् । 
न च विदुष एव " तब इत्थं विदुः " इत्यादिश्रुतिषु मचिरादिगतिः, " तयोर्ध्व 
मायनमृतत्वमेति इत्यादिश्रुतिपूत्क्रान्तिश्च श्रूयत इति शड्यम् । “ अस्य सोम्य 
पुरुषस्य प्रयतो वामनसि संपद्यते । मनः प्राणे प्राणस्तेजसि तेजः परस्यां 
देवतायाम् " इति श्रुतो विदुषो देहपातसमय एव वागादिमनःप्राणभूतसूक्ष्माणां 
परस्यां देवतायां परब्रह्मणि लीनत्वस्योक्तत्वेन तस्येन्द्रियमनःप्राणभूतसूक्ष्मापेक्षा 
गतिर्नोपपद्यत इति उपपत्तिराहित्येन च अत्रैव ब्रह्मपाप्तिश्रुतेरुत्क्रान्तिप्रतिषेध 
श्रुतेश्च प्रबलतया तदनुसारेण गत्युत्क्रान्तिश्रुत्योः क्रममुक्त्यर्थब्रह्मविद्विषयत्वस्य 
वक्तव्यत्वात् । न च “ अस्य सोम्य पुरुषस्य " इत्यादिश्रुतौ वागादीनां परस्यां 
देवतायां वृत्तिलयो विवक्षितो न स्वरूपलयः, विद्वदविद्वत्साधारणस्य प्रायणस्य 
निरूप्यमाणत्वेनाविदुषो वागादीनां ब्रह्मण्यपि स्वरूपलयस्य वागादीनां मनःप्रभृतिषु 
स्वरूपलयस्येवासम्भाविततया तद्विषये संपद्यत इति शब्दस्य वृत्तिलयार्थत्वेन तस्य 
पुनरर्थान्तरग्रहणायोगाचेति वाच्यम् । उदाहृतश्रुतेः सद्विचारूपविद्याप्रकरणानात 
स्वेन तस्यां निरूप्यमाणस्य प्रायणस्य विद्वदेकविषयत्वात् संपद्यत इत्यस्य मनः 


1. कर्मसान ( 0 ) 
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प्रभृतिष्वन्वीयमानस्य वृत्तिलयार्थत्वेऽपि , "स्याचैकस्य ब्रह्मशब्दवत् " ( ब्र. २.३.४ ) 
इति न्यायेन परस्यां देवतायामन्वीयमानस्यौचित्यात् स्वरूपलयार्थत्वोपपत्तेश्चेति 
पूर्व: पक्षः । 

सिद्धान्तस्तु -सर्वत्र परब्रह्मणः सत्त्वेऽपि देशविशेषस्थितस्य तस्य 3.0 
प्राप्तौ सत्यामेव देहबन्धविगमः । तत्प्राप्तिपर्यन्तं देहबन्धोऽनुवर्तते, विरजान 
दीमतिक्रम्य परब्रह्मलोकप्राप्तौ सत्यामेव कर्मबन्धक्षयोक्त्या तावत्पर्यन्तं तन्मूल 
सूक्ष्मदेहानुवृत्त्यवगमात् । अतस्तत्र तत्राचिरादिगतिश्रवणं मुक्तिफलप्राप्त्यर्वमेव, 
मुक्तिफलकविद्याप्रकरणानानात् . तदपेक्षितत्वाच्च । यदुक्तं वागादीनां परस्यां 
देवतायां स्वरूपतो विलीनत्वात् विदुषो गतिर्नोपपद्यत इति तनः। यतः शरीर 
पातानन्तरमपि विदुषः सूक्ष्मदेहोऽनुवर्तते ; चन्द्रसंवादाविवाक्यरूपप्रमाणात 
तथोपलब्धः । श्रूयते हि पर्यकविद्यायां देवयाने पथिविदुषश्चन्द्रमसा संवादः 
" ये वै के चास्माल्लोकात् प्रयन्ति, चन्द्रमसमेव ते सर्वे गच्छन्ति " इत्युपक्रम्य 

एतद्वै स्वर्गस्य लोकस्य द्वार यश्चन्द्रमाः । ते यः प्रत्याह तमतिसमते, अथ य 
एनं न प्रत्याह तमिह वृष्टिभूत्वा वर्षति । स इह कीटो वा पतङ्गो वा शकुनिर्वा 
शार्दूलो वा मत्स्यो वा अनड्डान्वा पुरुषो वान्यो वैतेषु स्थानेषु प्रत्याजायते 
यथाकर्म यथाविधं तमागतं पृच्छति कोऽसीति । तं प्रति ब्रूयात् " इत्यादि । 
अतस्तदनुरोधात् “ अथ मोऽमृतो भवति " इत्यमृतत्ववचनममृतत्वाशेरासन्न 
त्वमात्रं ब्रवीतीति योजनीयम् । न तु देहसम्बन्धोपमर्दैन तदानीमेवामृतत्वं 
ब्रवीतीति । अस्य सूक्ष्मशरीरस्य कचिद्विद्यमानत्वोपपत्तेश्च तदुपमर्दैनामृतत्वं 
ब्रवीतीति न योजनीयम् । “ उपलभ्यते धुत्क्रामतो विदुषोऽपि कचिसूक्ष्मदेहगुण 
ऊष्मा , न स स्थूलदेहगुणः अन्यत्रानुपलम्भात् " । यदुक्तम् न तस्य प्राणा 
उत्क्रामन्ति " इति विदुषः प्राणानामुत्क्रान्तिः प्रतिषिध्यते - इति, तन्न । तत्र 
हि शारीराज्जीवात् प्राणानामुत्क्रान्तिः प्रतिषिध्यते नतु शरीरात् , तस्येत्यस्या 
कामयमान इति प्रकृतजीवपरत्वात् ।। 


है 


1. वृतिलक्षणयार्थान्तरत्वेऽपि ( My ) 
2. परश्या या is the reading adopted by Max Muller and Dr. 

S. K. Belvalkar . Both these translate it as serpent, 
though neither seems sure of it . The Adyar Ms. of the 
present work adopts the same reading. 
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ननु तस्येति षष्ठ्या प्राणानां सम्बन्धित्वेन बीवो निर्दिष्टः, न 
तूरकान्त्यपादानवेन । तदपादानं तु शरीरमेव, जीवात् प्राणानामुत्क्रान्तेर 

प्रसक्त्या तत्पतिषेषायोगादिति चेन । अपादानापेक्षायां अश्रताच्छरीरात् सम्ब 
3. am न्वितया श्रुतस्य जीवस्यैवापादानत्वेनापि प्राद्यत्वात् पाणानां बीवसम्बन्धितयैव 

प्रजातानां तत्सम्बन्धकथने प्रयोजनाभावेन सम्बन्धमात्रयाचिन्याः षष्ठ्याः 
नटस्य शृणोति - इत्यादाविवापादानवरूपविशेषपरतौचित्यात् । स्पष्टश्चकेषां 
माध्यन्दिनानां शाखायां जीवस्यैवापादानभावः । “ न तस्मात्पाणा उत्क्रामन्ति " 
इत्यादिवचनेष्वव ब्रमसम्पत्तिवचनेन प्राणानामपि तस्मिन्नेव काले विदुषो जीवात् 
विश्लेषप्रसकिसत्त्वात् । स्मयते च विदुषोऽपि मूर्वन्यनाड्योक्रान्तिः 
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" ऊर्ध्वमेकः खितस्तेषां यो मित्त्वा सूर्यमण्डलम् । 

ब्रह्मलोकमतिक्रम्य तेन याति परां गतिम् ॥1 ॥ 
इति । एवभिदमाधिकरणम् " तदापीतेः संसारख्यपदेशात् " , " सूक्ष्म प्रमाणतश्च 
तथोपलब्बेः ", " नोपमर्दैनातः ", " अस्यैव चोपपचेरूष्मा " 

" , प्रतिषेषादिति 
चेन , शारीरात् स्पष्टो छेकेषाम् ", " स्मयते व " ( ब. ४. २.८-१३ ) इति 
षभिः सूत्रः वर्णितम् । 

एवं ब्रह्म विदुषो गत्युत्युत्क्रान्तिव्यवस्थापनेन निगुणब्रह्मविदोऽत्रैव. 
नमसम्पत्तिावर्तिता स्यादिति शहापरिहारायानियमाधिकरणावसाने लिखितं 
मतान्तरमेतदधिकरणावसानेऽपि लिखितम्- " केचिनिरन्धयोपासकानामिह शरीर 
पात एवं मुक्तिरिति अचिरादिगतिमनियतामाहुः " इति । 

एतन्मतं परिगृहीतवतामाचार्याणामयमाशयः-- " इति नु काम 
बमानः " इति अविद्वद्विषयं परिसमाप्य, " अथाकामयमानः " इति विद्वद्विषये 
विशेषाभिधानं प्रतिज्ञाय " न तस्य प्राणा उत्क्रामन्ति " इति यदुच्यते तदविदुषः 
प्राणानां यदपादानमुत्क्रमण प्रागुकं तदपादानस्यैवोक्रमणस्य प्रतिषेधपरमिति 
विद्वद्विषयविशेषाभिधानप्रतिज्ञानतात्पर्यस्वारस्येन प्रतीयते । अविदुषश्च प्राणानां. 
शरीरापादानकमेवोत्क्रमण प्रागुक्तम् । “ तमुत्क्रामन्त प्राणोऽनकामति, प्राणम 
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1. स.याति परमां गतिम ( My ) 


शिवातनिर्णयः 


नूकामन्तं सर्वे प्राणा अनुत्क्रामन्ति " इति । अत्र जीवस्य यत उत्क्रमणमुकं 
तत एवोक्रमण मुख्यप्राणस्येन्द्रियाणां च विवक्षितमिति जीवानूकमणोक्त्याव 
सीयते । बीवस्य तु शरीरादेवोत्क्रमणमुक्तमिति निर्विवादम् । एवं “ न तस्य 
प्राणा : 

" इति वाक्यस्य शरीरापादानकोक्रमणप्रतिषेधपरत्वे स्वरसतः प्रतीयमाने 
केन हेतुना तस्य तत्त्यक्तव्यम् ! न तावत् प्राणसम्बन्धितया श्रुतस्य जीवस्यैव 
तदुक्रमणापादानतयापि ग्रहणे संभवति मनस्यविपरिवर्तमानस्यापादानान्तरस्य 
कल्पनं न युक्तम् --इति न्यायानुसारेण , पूर्वसन्दर्भमारभ्य शरीरस्य तदापादान 
त्वेन विपरिवर्तमानत्वात् । “ प्रजापतिर्वरुणायाश्वमनयत् स स्वां देवतामार्छत्स 
पर्यदीयंत स एतं वारुण चतुष्कपालमपश्यत् तन्निरवपत्ततो वै स वरुणपाशाद 
मुच्यत । इत्युपक्रमच्छायया अश्वदातुः वारुणचतुष्कपालेष्टिविधास्यत इत्य 
सिन्नर्थे मनसि विपरिवर्तमाने " वरुणो वा एतं गृह्णाति योऽवं प्रतिगृहाति 
यावतोऽश्वान् प्रतिगृह्णीयात् तावतो वारुणान् चतुष्कपालान् निवपेत् इति 
तदनन्तराबगते विषिवाक्ये साक्षादधिकारिसमर्पकतया श्रुते " योऽश्व प्रतिगृह्णाति " 
इति शब्दे सत्यपि प्रतिगृहीतुरधिकारित्वं नेष्यते ; इह जीवस्यापादानखप्रति 
पादकशब्दरहितस्य केवलन्यायमात्रेणापादानत्वकल्पनं नेष्टव्यमिति किमु वक्तव्यम् ! 
नापि अदनन्तरसन्दर्भानुसारेण । तदनन्तरं हि “ ब्रह्मैव सन् ब्रह्माप्येति " इति, 
तदेष श्लोको भवति 


" 


यदा सर्वे प्रमुच्यन्ते कामा येऽस्य हृदि श्रिताः । 
अथ मर्योऽमृतो भवति अत्र ब्रह्म समश्नुते ॥ इति 


तद्यथा अहिनिलयनी वल्मीके मृता प्रत्यस्ता शयीतैवमेवेदं शरीरं शेते । अथाय 
मशरीरोऽमृतः प्राणो ब्रसव तेज एव " इत्येतावान् वाक्यसन्दर्भः श्रूयते । 

तत्र प्रथमवाक्यं तावत् नित्यसिद्धब्रममावाभिव्यक्ति विदुषः प्रति- 3.125 
पादयत्तस्य स्थानविशेषप्राप्त्यर्थ गत्यपेक्षाभावात् तद्गत्युग्योगि प्राणानामुत्क्रमण 
नापेक्षितमिति शरीरापादानकतदुत्क्रमणप्रतिषेधार्थग्रहण एवानुकूलम् , न तु 
बीवप्राणाविश्लेषरूपार्थग्रहणे । न च " ब्रह्माप्येति " इति वचनं ब्रह्मणो विदुषश्च 
प्राप्यप्राप्तृभावेन भेदं प्रतिपादयतीति तस्य तहमभावाभिव्यक्तिपरं न भवति 
अतो " ब्रझैव सन् " इत्यौवकार इवार्थ इति ज्ञानविकासेन ब्रमसहशो 
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भवन्नेव ब्रह्म प्राप्नोतीति तदर्थो प्राथ इति वाच्यम् । अप्येतिशब्दो हि न 
प्राप्त्यर्थः, किन्तु लयार्थः । लयश्च तस्य प्राणेन्द्रियमनोविशिष्टं स्थूलरूपं विहाय 
शुद्धेन सूक्ष्मरूपेण तादाल्याभिव्यक्तिरेव । यदि चार्य प्राप्त्यर्थः स्यात् , तदाप्यत्र 
तादाम्याभिव्यक्तिरेव तदर्थः पर्यवस्यति । वृहदारण्यक एव " असतो मा सत् 
गमय तमसो मा ज्योतिर्गमय मृत्योर्मामृतं गमय " इति मन्त्रान् पठित्या “ स 
यदाहासतो मा सद्गमयेति मृत्युर्वा असत्सदमृतं मृत्योर्मामृतं गमयामृतं मा 
कुवित्येवैतदाह, तमसो मा ज्योतिर्गमयेति, मृत्युः तमो ज्योतिस्मृतं मृत्योर्मामृत 
गमय अमृतं मा कुर्वित्येवैतदाह, मृत्योर्मामृतं गमयेति मात्र तिरोहितमिवास्ति " 
इति तन्मन्त्रत्रयव्याख्यानरूपबामणे गमयेति प्रापणार्थशब्दाना ऐक्यसम्पादनार्थ 
त्वेन व्याख्याततयान्यत्रापि तत्समानार्थवाक्येषु प्राप्त्यर्थशब्दानामैक्याभिव्यक्तिपर 
त्यावसायात् । 


3.126 


तथा लोकरूपं द्वितीयवाक्यमपि शरीरापादानकोक्रमणप्रतिषेध . 
रूपार्थग्रहण एवानुकूलमिति सष्टमेव । न च तत्र “ अत्र ब्रह्म समश्नुते " इति 
वर्तमानसामीप्ये वर्तमानप्रत्यय इति " अत्र " इति ब्रह्मप्राप्तिशघयप्रतिपत्त्यर्थोऽर्थ 
बाद इति योजनीयम् , मुख्यार्थग्रहणस्यैवोचितत्वात् । तृतीयवाक्यमपि विदुषा 
स्यक्तस्य शरीरस्य वरुमीकादनपसृतेन सर्पण त्यक्तमहिक चुकं वल्मीकगतं दृष्टान्त 
प्रतिपादयत्तदर्थग्रहण एवानुकूलम् । चतुर्थवाक्यमपि त्यक्तशरीरस्य मुक्तस्य विदुषः 
सर्वपाणनहेतुपरब्रममावं तदुपपत्त्यर्थे " तेज एव " इति विशुद्धज्ञानरूपत्वं च 
प्रतिपादयत्तत्रैवानुकूलम् । अतो न वाक्यशेषानुसारेणापि " न तस्य प्राणा 
उत्क्रामन्ति " इत्यस्य स्वारसिकार्थत्यागो युक्तः । 
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ननु माध्यन्दिनशाखायाम् , उदाहृतवाक्यस्थाने " न तस्मात्प्राणा 
उत्क्रामन्ति " इति पाठो दृश्यते । अतस्तदनुसारेण काण्वशाखायामपि तस्येति 
षष्ठ्याः सम्बन्धसामान्यबाचिन्याः अपादानत्वरूपसम्बन्धविशेषपर्यवसानकल्पनं 
युक्तम् । एवं च यद्यपि “ न तस्य प्राणा उत्क्रामन्ति " इति प्रथमवाक्ये विदुषः 
शरीपाते अविद्वदपेक्षया विशेषामिषानं न लभ्यते , तथाप्यो ब्रह्मप्राप्त्युक्त्या 
विशेषामिधानं भ्यत इति तन्मात्रविषया विशेषाभिधानप्रतिज्ञति कथन्चियो 
जनीयमिति चेन्मैवम् । “ न तस्मात्माणा उत्क्रामन्ति " इत्येतदनन्तरम् “ अत्रैव 
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समवनीयन्ते " इति प्राणानाम् अत्र ब्रह्म समश्नुते " इति श्लोकार्थानुगुण्ये 
नात्रैव ज्यश्रवणत् , तदनुसारेण तस्मादिति पदस्य शरीरशरीरिणोरभेदोपचारेण 
शरीरपरतया नेतव्यत्वात् । अत एवार्तभागप्रश्ने “ यत्राय पुरुषो प्रियते उदस्मा 
प्राणाः कामन्त्याहो न इति " प्रश्न, उत्तरे " नेति होवाच याज्ञवल्क्योऽत्रैव 
समवनीयन्ते ; स उच्छ्यत्याध्मायत्याध्मातो मृतः शेते " इति प्राणोत्क्रान्त्यपादा 
नस्यामानेन वायुपूरणेन हतिवदुच्छ्यनस्य शरीरधर्मस्य कीर्तनं दृश्यते । 

नन्वार्तभागप्रश्नोत्तरे न विद्वद्विषये, उत्तरसन्दर्मविरोधात् ; उत्तर- 3.121 
सन्दर्भ हि " यत्रास्य पुरुषस्य मृतस्यामिं बागप्येति वातं पाणश्चक्षुरादित्य 
मनश्चन्दं दिशः श्रोत्रं पृथिवीं शरीरमाकाशमात्मा ओषधी: लोमानि वनस्पतीन् 
केशा अप्सु लोहितं च रेतश्च निधीयते, कायं तदा पुरुषो भवति " इति 
पुनरातभागप्रश्ने याज्ञवल्क्येनातभागेन च रहसि समन्त्रणेन पुण्यपापरूपं कर्म 
तदाश्रयत्वेन निश्चितमित्यानायते , तदनन्तरसन्दर्मे श्रुत्यैव तथा प्रतिपादनात् । 
तत्र हि श्रूयते- " तौ होत्क्रम्य मन्त्रयाञ्चक्राते, तौ ह यदूचतुः कर्म हैव तदूचतुः, 
अथ यत् प्रशशंसतुः कर्म हैव तत् प्रशशंसतुः, पुण्यो वै पुण्येन कर्मणा भवति 
पापः पापेन " इति । न च " अपपुनर्भृत्यु जयति " इति पूर्ववाक्ये संसारत 
रणरूपफलमुच्यते ; तेन प्रकृतविद्वद्विषयत्वमुत्क्रान्तिप्रतिषेधस्यावसीयत इति 
वाच्यम् । “ अनि मृत्युः सोऽपामन्नम् " इत्यपामग्न्यन्नत्वोपासनमुक्त्वा हि तस्य 
फलम् “ अपपुनर्मृत्यु जयति " इत्युच्यते । तस्मादमिजय एवात्राप मृत्युजयो 
न संसारतरणम् । अतोऽस्य वाक्यस्यापि अविद्वद्विषयत्वादविदुषश्च शरीरात्प्राणा 
नामुत्क्रान्तेरवश्यभावात् जीवात् तेषामुत्क्रान्तिप्रतिषेध एव तदर्थों अथः । 
इतश्चैतदेवम् “ यत्रायं पुरुषो प्रियते " इति पूर्ववाक्ये पुरुषशब्देन प्रकृतो जीव 
एव " उदस्मात्पाणाः कामन्ति " इत्यत्र सर्वनान्ना परामर्शनीयः । न च तत्र 
पुरुषशब्दस्य शरीरपरत्वं शहनीयम् , “ यत्रास्य पुरुषस्यामि वागप्येति " 
इत्युत्तरसन्दर्भ “ पृथिवीं शरीरम् " इति प्रकृतपुरुषसम्बन्धित्वेन शरीरस्य पृथक 
कीर्तनात् । न च “ आकाशमात्मा " इत्यात्मापि पृथक् कीर्तित इति वाच्यम् , 


2. समपलीयन्ते ( 0 ) 


1. समवलीयन्ते ( 0 ) 
४.बय एषात्र मूत्युजय ( A ) 
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तत्रालशब्दस्य " मानन्द मात्मा " इत्यत्रेव मध्यावयववाचित्वेन हदयावकाश 
परत्वात् । 
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एवं च " स उच्छ्यति " इति वाक्ये तच्छब्दः शरीरशरीरिणोर 
भेदोपचारेण शरीरपरतया नेतव्य इति चेन्मैवम् , अविद्वद्विषये जीवप्राणविश्लेष 
स्थाप्रसक्तत्वेन तत्पतिषेषस्यायुक्ततया प्रश्नोत्रयोविद्वद्विषयत्वस्यावश्यवक्तव्यत्वात् । 
ननु पूर्वोत्तप्रभातराणामविद्वद्विषयत्वेन अनयोरपि प्रश्नोत्तग्योरविद्वद्विषयत्वस्या 
वश्यवक्तव्यत्वात् जीवाणविश्लेषप्रसक्तियथाकथचिसंपादनीयेति चेन्न ; अविद्वद्वि . 
षयप्रभात्तरसन्निधेमात्रेण विद्वद्विषयत्वलिङ्गबाधायोगात् । मातभागप्रभपरम्परायां 
" कतिग्रहाः कत्यतिग्रहाः ॥ इत्याधः प्रश्नः, " यदिदं सर्व मृत्योरनं कास्वित्सा 
देवता यम्या मृत्युग्नम् ॥ इति द्वितीयः, " यात्राय पुरुषोप्रियते उदस्मात्माणाः 
क्रामन्त्याहो न " इति तृतीयः, " यत्राय पुरुषो प्रियते, किमेनं न बहाति " 
इति चतुर्थः , यत्रास्य पुरुषस्य मृतस्यामि वागप्येति " इत्यादिः पञ्चमः - इति 
प्रभाना मेकविषयत्वाभावेनैकरूपप्रायगठासिद्धेश्च । तथापि तृतीयादिप्रश्नानां 
प्रियमाणपुरुषवृत्तान्तगोचरत्वेनैकविषयत्वात् चतुर्थपञ्चमयोरिव तृतीयस्यापि प्रश्न . 
स्याविद्वद्विषयत्वं यवतुं युक्तम् , तत्सनिषिवलादिति चेदुच्यते । अचलप्रभृतिभिः 
याज्ञवल्क्येन सह मत्सरतो विजिर्गःषुकथायां प्रवृतैस्तमप्रतिभायां पातयितुं प्रायेण 
निगूढा प्रश्नाः कृताः । यथा भार्तभागेनैव तावत् “ कति ग्रहाः कत्यतिग्रहाः 
इति यज्ञवृत्तान्तविषय इव प्रश्नः कृतः । अध्यात्मप्रसङ्गान्तर्गतत्वामायं यमवृत्तान्त 
विषय इति प्रष्टुः कौटिस्यमवगम्य " प्राणवाग्जिह्वाचक्षुःश्रोत्रमनोहस्तत्वचो प्राहाः । 
अपाननामरसरूपशब्दकामकर्मस्पर्शाः अतिग्रहाः " इत्युत्तरमुक्तम् । तथा 
कासायनिना " क पारिक्षिता अभवन् " इत्यप्रसिद्धार्थेन पारिक्षितशब्देन प्रश्नः 

यत्राश्वमेधयाजिनो अभवन् ” इति तदर्थ विवृण्वतैव याज्ञवल्क्येनोत्तर 
मुक्तम् । तथा गाा “ अहं वै त्वा याज्ञवल्क्य यथा काश्यो वा वैदेहो वा 
उअपुत्र उज्ज्यं धनुरविज्यं कृत्वा द्वौ बाणवन्तौ सपनातिन्याधिनौ हस्ते कृत्यो 
पोत्तिष्ठेत् , एवमेवाहं त्वा द्वाभ्यां प्रभाभ्यां मोदस्यां नौ मे हि ” इति प्रम 


" 


कृतः । 


1. हृदयाकाशपरत्वात् ( A ) 
३. तमप्रतिममापादयितु ( My ) ; भामापा ( O ) 
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वाक्यच्छाययैव मत्सरविवरण कृतम् । एवं चात्र तृतीयपनस्याविद्वद्विषयचतुर्थ 
पञ्चपप्रश्नसनिधिरपि त्रयाणामेकविषयत्वब्यामोहजननार्थत्वेनान्यथासिद्धो नार्थ 
व्यवस्थापनक्षमः ; नतरां ग्रहातिग्रहमृत्युभक्षकदेवतारूपपरस्परमिन्नविषयाचद्वितीय 
प्रश्नपतिपक्षितः । नतमां तृतीयपभगतविद्वद्विषयवलिङ्गबाधित इत्येषा दिक् । 
तस्मात्सगुणब्रह्मविद्यामात्रव्यवस्थितोत्क्रान्तिपूर्विकार्चितदिगतिः, न विशुद्धब्रह्मविद्या 
साधारणीति । अस्मिन्मते सूत्रयोजनाप्रकारस्तु शाङ्करभाष्यदर्शित एवाचार्याणा 
मभिमत इति द्रष्टव्यम् । 


तथा “ अचिरादिना तत्प्रथितेः ” ( ब्र. ४. ३. १ ) इत्यधिकरणा- 3.13 
वसानेऽप्येतन्मतान्तरमुपन्यस्तम् । तदधिकरणमेवम् - मूर्धन्यनाड्या निष्क्रान्तस्य 
विदुषः परब्रह्ममाप्तिरचिरादिनैकेन मार्गेण उत मार्गान्तरेणापीति संशये 
पूर्वः पक्षः ; मार्गान्तरेणापि ब्रह्ममाप्तिरस्ति । न खलु " अन्तरेण तालुके, य एष 3. 131 
स्तन इवावलम्बते, सेन्द्रयोनिः, यत्रासौ केशान्तो विवर्वते, व्यपोह्य शीर्षकपाले " 
इति व्याहृतिविद्यायां श्रुतानि तालुकान्तरावलम्बमानावयवकेशान्तशीर्षकपाल 
रूपाणि मार्गरोण्यचिरादिमार्गे श्रूयन्ते । शैब्यप्रश्ने “ स साममिरुन्नीयते 
ब्रह्मलोकम् " इति सामवेदपठितानां साम्नामेव ब्रह्मलोकपर्यन्तं प्रापकत्वं श्रयते । 
दहरविद्य यां " यत्रैतदस्माच्छरीरादुत्क्रामत्यथैतैरेव रश्मिभिरुवं माक्रमते " इति 
सूर्यरझोनामेवेतरव्यवच्छेदेन प्रापकत्वं श्रयते । तथान्यत्र " स यावत् क्षिप्ये 
न्मनस्तावदादित्यं गच्छति " इति स्वरावचनादादित्यप्राप्तेरचिरादिपूर्वपर्वानपेक्षत्वं 
प्रतीयते । एवं च यथानानं प्रकरणभेदेन च व्यवस्थितेन तेन तेन मार्गेण 
ब्रह्मप्राप्तिः, न त्वर्चिरादिनैकेनैवेति । 

सिद्धान्तस्तु - प्रसिद्धस्तावदचिरादिमार्गः सर्वविद्यासाधारण इति । 3 132 
छान्दोग्ये पञ्चामिविद्यायाम् “ तद्य इत्थं विदुर्ये चेमे अरण्ये श्रद्धां तप इत्यु 
पासते " इति, तथा बृहदारण्यकेऽपि " ये चामी अरण्ये श्रद्धां सत्यमुपासते " 
इति श्रवणात् ॥ 

ननु यासु विद्यासु न कश्चिदपि मार्गः श्रूयते, तद्विषयमिदम् - 3. 133 
पासते - इति विद्वदनुकीर्तनं भविष्यति । भवेदेतदेवं यदि मागैक्यमशक्योप 


1. मवेदेवम् ( T ; My ) 


३० 


शिवाद्धतनिर्णयः 


पादनं स्यात् ; शक्यते हि तदुपपादयितुम् । तथाहि - व्याहृतिविद्यायां स्तना 
कृतिनेन्द्रस्य जीवस्य परमेश्वरस्य वा स्थानभूतावयवेन निर्गत्य केशान्तस्थानस्य 
शिर: कपालस्यातिलईनं यदुक्तं तन्मूर्धन्यनाड्या निष्क्रमणमेव । तदनन्तरम् 
" भूरित्यमौ प्रतितिष्ठति, भुव इति पायौ, सुवरित्यादित्ये " इति यदग्न्यादीनामनु 
कीर्तनं तदर्चिरादि मार्गपर्वभूतानामेव । तत्र यदग्न्यादिषु प्रतिष्ठितत्वश्रवण तनेषु 

कियत्कालं विश्रान्तिरस्तीत्यभिप्रायेण । व्याहृतिविद्यायाम् - महः - इति चतुर्थज्या 
3134 हृतिरूपस्य ब्रह्मण इव व्याहृतित्रयरूपाणामन्यादीनामप्युपास्यत्वमस्तीति तह 

लातेषां लोकेषु विश्रान्तिवचनं युक्तम् । “ स सामभिरुन्नीयते ब्रह्मलोकम् । 
इत्यत्र “ यः पुनरेतं त्रिमात्रेणोमित्येतेनैवाक्षरेण परं पुरुषममिध्यायीत " इत्येक 
मात्रद्धिमात्रप्रणवसाधनकोपासनानुकीर्तनानन्तरं त्रिमात्रप्रणवसाधनकोपासनाविधा 

नात्तत्र प्रणवमात्राणां ऋग्यजुस्सामरूपतया प्रतिपादितत्वाच्च विद्यासाधनप्रण 
3. 135 पत्रितये त्रिमात्रस्य तृतीयमात्रारूपाण्येव सामानि विद्यासाघनतया ब्रह्मापकत्वे 

नानुकीर्तनानि, न तु मार्गतया । " अथैरेख रसिमिः " इत्यत्रावधारणं रश्मि 

विधानार्थप्राप्तदयोगव्यवच्छेदानुवादकम् , न त्वचिंरादीनां व्यवच्छेदकम् , 
3.136 एकस्य वाक्यस्य रश्मिप्रापणे तदितरव्यवच्छेदे च तात्पर्यासंभवात् । सरावचनं 

पितृयाणापेक्षयोपपन्नम् , न पूर्वपर्वाणि व्यवच्छिनति । नापि विदुषामेव मार्गान्त 
रमवधित्वेनापेक्ष्यते । एवं मार्गक्योपपादने संभवति लाघवन्यायानुगृहीलसामान्य 
मुखप्रवृत्तपश्चामिविद्यावाक्यातिलईनं न युक्तमिति । 


3.137 


एवमचिरादिगतेः सकलब्रह्मविद्यासाधारण्यव्यवस्थापनात् निर्गुण 
ब्रह्मविदोऽत्रैव ब्रह्मसंपत्तिावर्तिता स्यादिति शङ्कापरिहारार्थमेतदधिकरणा 
वसानेऽपि तन्मतान्तरमुपन्यस्तम्- " निरन्वयोशसकानां नाचिरादिरिति केचित् 
इति तस्मिन् मते " अर्चिादिना तत्पथितेः ।" ( . ४. ३. १ ) इतीदं सूत्रं 
प्रथितग्रहणात् प्रायोऽभिप्राय नेतव्यम् । अवश्यं च प्रायोऽभिप्रायमिदमिति 
सर्वैरपि वक्तव्यम् , हिरण्यगर्भपर्यन्तानां देवानां स्वस्वलोकेषु स्थित्वैव मुच्यमाना 
नामचिरादिमार्गासंभवात् । न च भुवि विद्यामनुष्ठाय मुच्यमानानां मनुष्याणा 
मयमेक एव मार्ग इति नियमो विवक्षित इति वाच्यम् । मधुविद्योपासकानां 


1. तदग्न्यादीनामधि ( 0 ) 


शिवाइनिर्णयः 


.. 


वसुरुद्रादित्यमरुत्साध्यगणपदप्राप्तिपूर्विकायां मुक्तौ वस्वादिपदपूर्वकमार्गान्तरावश्य 
भावादित्याचार्याणामभिप्रायः । एवं यत्र यत्राधिकरणे ब्रह्मविदो गतरुत्क्रान्त 
व्यवस्थापन क्रियते, तत्र सर्वत्रापि तस्य तस्याधिकरणस्य सकलब्रह्मविसाधारण्या 
शक्षापरिहारार्थमस्य मतस्योग्न्यासात् . अनियमाधिकरणे स्वयमप्यस्योपपादनाचात्रा 
चार्याणां तात्पर्यातिशयोऽवगम्यते । न च सर्वत्रापि “ केचित् " इत्युपन्यासांदन 
भिमतवं शङ्कनीयम् , स्वयमिदानी सगुणविद्यानिष्ठ एव न तु निर्गुणविद्यानिष्ठ 
इति द्योतनार्थत्वेनैतस्यान्यथासिद्धतया ततः स्वयमुपपादनाभ्यस्तोपन्यासाभ्या 
मवगतस्य तस्मिन् मते तात्पर्यातिशयस्यापहोतुमशक्यत्वात् । आनन्दमयाधिकरणे 
आनन्दमयः परं ब्रह्म तत्प्रतिष्ठारूपं पुच्छब्रह्म तुं तद्वाचकं प्रणवख्यं शब्दब्रह्मेत्य 
स्मिन्नर्थेऽधिकरणशरीरं योजयित्वा तदनन्तरं “ केचिदाहुः " इति मतान्तरत्वेनो 
पन्यस्तस्य “ आनन्दमयश्चिच्छक्ति . तत्प्रतिष्ठारूपं पुच्छब्रह्म तु परं ब्रह्म " इति 
पक्षस्य, जन्मादिसूत्रे ( न. १. १. २ ) “ यः खलु अन्योऽन्तरात्मानन्दमयः 
इति प्रस्तुत्य सैषानन्दस्य मीमांसा भवति इत्यारभ्याभ्यासात् निरतियशिरस्क . 
त्वेन ‘ स एको ब्रह्मा मानन्दः इति निरूपितः परब्रह्मधर्मत्वेन. स एव 
आनन्दो ब्रह्म इति प्रचुरत्वात् ब्रह्मत्वेनोपर्यते । तादृशानन्दभोगरसिकं ब्रह्म 
नित्यतृप्तमित्युच्यते " इति स्वमततयोपन्यासदर्शनेनाभिमतपक्ष एवं केचिदित्यु 
पन्यास इत्याचार्यशैलीदर्शनाच्च । 


एवं निर्विशेषब्रह्मविद्याभ्युपगमानुगुण्येन विद्यायां जीवब्रह्मामेदविषय- 3.14 
स्वाभ्युपगमोऽपि " प्राणस्तथानुगमात् " ( ब्र. १.१.२ ९ ) इत्यधिकरणे दृश्यते । 
तत्र हि " प्राणोऽस्मि प्रज्ञात्मा , त मामायुरमृतमित्युपास्व " इति मुक्त्यर्थमुपास्य 
तया इन्द्रणोपदिष्टः प्राणः परमात्मा , नविन्द्र इति निणीय, कथं तर्हि 
" प्राणोऽस्मि " इति " मामुपास्व " इति चोपदेश इत्याशहापरिहारार्थस्य 
" शास्त्रदृष्टया तूपदेशो वामदेववत् " इति सूत्रस्य “ य आत्मनि तिष्ठन् " 
इत्यादिशास्त्रेण स्वान्तर्यामिणं परमात्मानमवगम्य , " तन्नामरूपाभ्यां व्याक्रियते 
इत्यादि शास्त्रेणाहमादिशब्दानां स्वान्तर्यामिपरमात्मपर्यन्तत्वं चावगम्य तद् 
दृष्टयायमिन्द्रेण कृतः - प्राणोऽस्मि इत्युपदेश इत्येकमर्थमुक्त्वा स्वात्मपरमात्मा 
मेदविषयया " तत्त्वमसि " इत्यादिशास्त्रजन्यदृष्टया वा तथोपदेश इत्यर्थान्तर 
मुक्तम् अथवा वेदान्तविज्ञानोपलब्धया ब्रह्मात्मसामरस्यभावनया ब्रह्मभाव 


" 


३२ 


शिवाद्वैतनिर्णयः 


सुपगतस्य विगलितमनुष्यादिदेहविषयकसिताहंभावसकोचस्य संपन्नविश्वाकार 
पराहंभावस्य वामदेवस्य सर्वगतत्वावगमान्मनुसूर्यादिप्रपञ्चभावोक्तिः । एवमिन्द्र 
स्यापीति निश्चीयते " इति । 


3.15 


3151 


इत्य निर्गुणविद्यायामभेदभावनासंभवे सगुणविद्यायां सा न संभवति ; 
सगुणस्य परमेश्वरस्य जीवस्य च सर्वज्ञसकिञ्चिन्नत्वादिविरुद्धधर्मयोगकृतमेद 
सत्तादित्याशक्य व्यावहारिकभेदसत्वेऽपि तात्त्विकाभेददृष्ट्या तदभेदभावना 
कार्येति एतदर्थत्वेन " आत्मेति तूपगच्छन्ति प्राहयन्ति च ” ( न . ४. १. ३.) 
इत्यधिकरणं प्रवर्तितम् । तदित्थम् - ब्रह्मोपासनमुपासकेन स्वात्मभिन्नतया कार्यम् , 
उत स्वारमामिन्नतयेति संशये पूर्वः पक्ष: -- " विश्वाधिको रुद्रो महर्षिः 
" अधिकं तु भेदनिर्देशात् ” इत्यादिश्रुतिसूत्रेषु प्रत्यगात्मनः पशोर्जीवात्सत्युः 
परब्रह्मणोऽर्थान्तरत्वेन निरूपितत्वात् सर्वज्ञत्वादिना जीवस्य ब्रह्मभावाघटनाच 

ब्रह्मोपासनं स्वभिन्नत्वेनैव कार्यम् - इति । सिद्धान्तस्तु - यद्यपि जीवादधिकमेव 
3. 152 शिवाख्यं परं ब्रह्म, तथाप्युपासिता " अहं ब्रह्मास्मि इति तदुपासीत, 

यतः पूर्वेऽप्युपासितारः " वं वा अहमस्मि भगवो देवते अहं वै त्वमधि ” इत्या 
स्मेत्येवावगच्छन्ति । न च तत्र शरीरशरीरिभावनिवन्धन सामानाधिकरण्यम् । 
तदा हि " अहं वै स्खमसि ” इति निर्देश एवोपपद्यते , वं शब्दनिर्दिष्टे परमेश्वरे 
स्वशरीरकत्वपर्यन्तस्याहंशब्दस्य वृत्तिसंभवात् । “ वं वा अहमस्मि ” इति 
निर्देशस्तु नोपपद्यते, अहंशब्दनिर्दिष्टे परमेश्वरशरीररूपे स्वस्मिन् परमेश्वरवाचिनः 
वंशब्दस्य वृत्त्यनुपपत्तेः । शरीरवाचिनां हि शरीरिपर्यन्तवं व्युत्पत्तिसिद्धम् , 
न तु शरीरिवाचिनां शरीरपर्यन्तत्वम् । न च वाक्यद्वयेऽपि वंशब्दो प्रस्तुनगुण 
विशिष्टपरमेश्वरविषयौ, अहंशब्दो स्वशरीरकत्वविशिष्टतद्विषयाविति वाक्यद्वयम 
स्येकरूपार्थपरमिति वाच्यम् , तदानी " वं वा अहमस्म्यहं वै स्वमसि " इति 
व्यवस्थितयुष्मदस्मच्छब्दपौर्वापर्यास्यसिशब्दप्रयोगकृतवाक्यद्वयवैलक्षण्यवैयर्थ्यापतेः, 
एकेनैव वाक्येन स्वान्तर्यामिणः परमेश्वरस्य चाभेदसिद्धया वाक्यान्तरवैयापत्तश्च । 
न चाभेदषीदाबार्थ वाक्यद्वयम् , जीवपरमेश्वरयोरिवान्तामिपरमेश्वरयोः भेद 
प्रान्त्यभावेन तदात्यांपादनस्यानपेक्षितत्वात् । अतः कर्मव्यतीहारेण स्वस्मिन् 


1. संमवेपि ( 0 ) 


- 


शिवातिनिर्णयः 


परमेश्वराभेदः परमेश्वरे स्वाभेदश्च भेदाभेदशानिरासेनाभेददााथै विधिसि . 
तोऽत्रेत्यवसीयते । एव " तयोऽहं सोऽसौ, योऽसौ सोऽहम् " इति 
ऐतरेयवाक्येऽपि । 


एवमवगच्छतश्योपासकानन्तरत्वेऽपि परब्रह्मस्वरूपतयाऽनुगृह्णाति । 3.154 
" ते च पुनः स्वात्मतया ग्राहयन्ति परानपि शिष्यान् तत्वमसि इत्यादिना " । 
तत्त्वमसीति वाक्येऽपि सामानाधिकरण्यं शरीरशरीरिभावनिबन्धन न भवति । 
यतस्तत्र वंशब्दनिर्दिष्टे तच्छन्दनिर्दिष्टप्राग्वर्णितजगत्कारणत्वाद्युपलक्षितपरमेश्वरा 
भेदो बोध्यत इत्यसिशब्दयोगाश्वगतेः वंशब्दः संबोध्य जीवमात्रपर ; न तु 
तदन्तर्यामिपर्यन्तः, संबोध्य प्रति स्वात्मन इव स्वान्तर्यामिणः स्वानुभवेन वा 
प्राचीनोपदेशेन वा प्रसिद्धत्वाभावेन तस्य तं प्रत्युद्देश्यतानहत्वात् । प्रकृतस्य 
सद्पस्य परमेश्वरस्य कथञ्चित्स्वान्तर्यामितया प्रागुपदिष्टत्वसमर्थने तत्र तद्भेद 
शङ्कानुदयेन पौनःपुन्येन तद्वोधनानपेक्षणादिति । 

न च प्रकृतैतावत्वं हीत्यधिकरणभाष्ये ( व. ३. २. २१ ) ब्रह्माभेद. 3.155 
भावनायां गल्डाभेदभावनायाः दृष्टान्तीकरणात् तद्वदारोपितविषयत्वमेव ब्रह्माभेद 
भावनाया भाष्याभिमतम् , न तु तात्त्विकाभेदविषयत्वमिति शङ्कनीयम् , शास्त्र 
दृष्टिसूत्रे ( न . १. १. ३१ ) ब्रह्मात्मसामरस्यभावनया , ब्रह्मभावमुपगतस्येत्युक्त्या, 
मात्मेति तूपगच्छन्तीत्यधिकरणे ( न. ४. १. ३. ) " उपासितुरन्तरत्वेऽपि 
तानुपासितननुगृहाति स्वस्वरूपतया परं ब्रह्म " इत्युक्त्याचाभेदस्य तात्त्विकत्वा 
वगमात् । न ह्यभेदस्य तात्त्विकत्वाभावे वस्तुतस्तद्भावप्राप्त्युतिरुपपद्यते । उपा . 
सितुरन्तरत्वेपीत्यनुवादस्तु व्यावहारिकमेसद्भावेपीत्येतदर्थः पूर्वपक्षबीजशङ्का 
निराकरणार्थ इति न विरोधः । अत एव निखिलभ्रान्त्यादिहेतुपुण्यपापक्षय 
पूर्वकं परमशिवलोके तत्सायुज्यं प्राप्तस्यापि शिवाहंभावानुवृत्तिः विकारापति 
सूत्रभाष्ये ( ब्र. ४. ४. १ ९ ) प्रतिपादिता " सदाशिवादीनामधिकारिणां ब्रह्मान्तानां 
मण्डलेषु स्वेच्छया सञ्चरमाणः कामानी कामरूपी विगलितमनुष्यादिदेहाभि 
मानोऽसङ्कुचितशक्तित्रयव्यापारः परमानन्दप्रकाशविभूतिमयशिवशकिसामरस्यपर 
ब्रह्मरूपैकरसप्रपञ्चावगाहिनं परिपूर्णमहंभाव प्रकटमनुभवति । तथाहि-- अहमन्न . 
महमन्नमहमन्नम् । अहमन्नदोऽहमन्नादोऽहमन्नाद इति भोग्यभोक्त्रादिसकल 
प्रपञ्चात्मभावपरिपूर्णाहम्भावनास्यावगम्यते इति । यद्यपि शिवसायुज्यपातस्य 
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विच्छक्तिविकासो न जगद्यापकतावस्थापन्नस्य प्रपञ्चनियमनशक्त्युन्मीलनात् , सर्व 
शरीरकस्य सतः सकलभोग्यभोक्तृशरीरकत्वप्रयुक्तः पराहम्भावः शिवामेदभावना 
मनपेक्ष्य स्वतोऽपि संभवति , " असन्ततेश्याव्यतिरेकः " ( ब्र . २. ३. ४८ ) 
इत्यादिसूत्रभाष्येषु तस्य तथाभूतस्यापि पराहम्भावस्य सतो दर्शितत्वात् , तथापि . 
सूत्रमाष्ये न विवक्षितः सः , किन्तु ब्रह्मण एवं परोऽहम्भावः " परब्रह्मस्वरूपैक 
रसप्रपञ्चावगाहिनम् " इत्यहंभावविशेषणस्वारस्यात् । तत्र हि प्रपञ्चस्य ब्रह्मस्वरू 
पान्तर्गतिरेवोक्ता, न तु खशरीरत्वम् । आदेहपातं शिवाहम्भावभावनादायवतश्च 
मुक्तस्य यथेष्टगानसमयेष्वपि तदनुवृत्तिरेव वक्तुमुचिता । 

एवमभेदभावनाप्रदर्शकभाष्यैः स्वाभिमतत्वेनाविष्कृतो जीवब्रह्माभेदः 
" वदतीति चेन्न प्राज्ञो हि प्रकरणात् ।। ( ब्र . १.४.५) इत्यानुमानिकाधिकरण 
सूत्रभाष्येऽपि कयाचिदुक्तिभङ्गयाविष्कृतः । तत्राधिकरणे “ महतः परमव्यक्तम 
व्यक्तात्पुरुषः परः " इति कठवलीमन्त्रश्रुतमव्यकं साङ्ख्याभिमतं प्रधानमित्यु 
दाहृतश्रुतिमूलः साङ्ख्यसिद्धान्त इति पूर्वपक्षनिराकरणार्थ प्रवृत्वेन " ज्ञेयत्वा 
वचनाच " ( व. १. ४. ४ ) इति गुणसूत्रेण सिद्धान्त हेत्वन्तरमुक्तम् । 
यदीदमेव वाक्यं साडयमतस्य मूलमभविष्यत्तदा प्रकृतिपुरुषविवेकज्ञानात् 
कैवल्यमिति वदतः साङ्क्षयस्याभिमतं प्रधानस्य मुमुक्षुज्ञेयत्वमप्यत्रावक्ष्यत । तदत्र 
नोच्यते । अतो नैतन्मूलकं सासय मतमिति श्रद्धेयम् । न हि यन्मूलमेव 
यच्छास्त्रं तत्र तच्छास्त्रवर्णितं नोक्तमिति युच्यत इति । 

नन्वसिद्धं ज्ञेयत्वावचनम् , “ अशब्दमस्पर्शमरूपम् " इति मन्त्रेण 
कठवल्लीश्रुतिर्हि शब्दादिहीनस्य महत्तत्त्वात् परस्यान्यक्तस्य ज्ञेयत्वं वदतीति पुनः 
साङ्खयशशमनूध तनिराकरणार्थ “ वदतीति चेत् " ( न . १. ४. ५ ) इति 
सूत्रम् । तेन मन्त्रेण परमेश्वर उच्यते न प्रधानम् , परमेश्वरस्यैव प्रकरणादिति 
तन्निराकरणप्रकारप्रदर्शनार्थ प्राकरणिके परमेश्वरविषये मन्त्रे उदाहरणीये 


" यच्छेद्वायमसी प्राशस्तघच्छेत् ज्ञान आत्मनि । 

ज्ञानमात्मनि महति नियच्छेत् तद्यच्छेच्छान्त आत्मनि ॥ " 
इति मन्त्र उदाइतो भाष्ये । एवं हि तस्य सूत्रस्य भाष्यम् 


1 , विवेकदोषानात ( T ) 
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" अशब्दमस्पर्शमरूपमव्यय 
तथारसं नित्यमगन्धवच्च यत् । 
अनाद्यनन्तं महतः परं ध्रुवं 
निचाय्य तन्मृत्युमुखात्प्रमुच्यते ॥ " 


इत्यप्रेतनमन्त्रोऽस्यापि ज्ञेयतां पदतीति चेन्न, यच्छेद्वाध्यनसी प्राज्ञः इति 
प्राज्ञस्यैव पूर्व प्रकृतत्वात् " इति । अत्र सूत्रे प्राज्ञशब्दोपादानादस्मिन् मन्त्रे य : 
प्राज्ञशब्दोदितः तस्येदं प्रकरणमिति भाष्यवाक्यस्य स्वरसतोऽर्थः प्रतीयते । 
अस्मिन् मन्त्रे प्राज्ञशब्देन मुमुक्षुजीव उक्तः , ते प्रत्येव वामनसादिनियमनविधान 
स्थार्थवत्त्वात् । परमात्मनश्चात्र प्रकरणमिष्टम् ; 


महतः परमव्यक्तमध्यतात्पुरुषः परः । 
पुरुषान्न परं किञ्चित्सा काष्ठा सा परा गतिः ॥ " 


इति तस्यात्र प्राधान्येन प्रतिपिपादयिषितत्वात् । एवं चात्र यदि भाष्यकाराणां 
जीवपरमात्मनोरभेदो हृदयस्थो न भवेत् , तदा परमात्मपरेण शब्देन प्रकरणिन्यु 
दाहरणीये जीवपरेण शब्देन तदुदाहरणमसमञ्जसमेव स्यात् । 

नन्वेवमपि कथं नासमञ्जसम् , जीवपरमात्मनोस्तिवाभेदाभ्युप- 3.161 
गन्तृमिरपि व्यावहारिकेण तयोविभागेन वेदान्तेष्विदं जीवप्रकरणमिदं परमात्म 
प्रकरणमिति व्यवस्थितेरभ्युपगतत्वादिति चेदुच्यते । कठवल्लीषु 

" येय प्रेते विचिकित्सा मनुष्ये अस्तीत्येके नायमस्तीति चैके 
एतद्विद्यामनुशिष्टस्त्वयाई वराणामेष वरस्तृतीयः ।। " 


3162 


इति मृतजीवविषयप्रश्न नचिकेतसा कृते 


" तं दुर्दशं गूढमनुपविष्टं गुहाहितं गहरेष्ठं पुराणम् । 

अध्यात्मयोगाधिगमेन देवं मत्वा धीरो हर्षशोको जहाति ॥ " 
इति वैवस्वतेन परमात्मविषयं तदुत्तरमुक्तम् । तथा हि - मनस्य तावन्मृतजीव 
विषयत्वं सुदृढम् ; प्रेतशब्दस्य तत्र रूढत्वात् । 
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इमा रामाः सरथाः सतूर्या न हीदृशा लम्भनीया मनुष्यैः । 

आमिर्मत्प्रचाभिः परिचारयस्व नचिकेतो मरण मानुपाक्षीः ॥ " 
इति वैवस्वतेन तदीयप्रश्नस्य मृतजीवविषयत्वस्फुटीकरणात् , “ यस्मिन्निदं विधि 
कित्सन्ति मृत्यो यत्साम्पराये महति ब्रहि नस्तत् " इति पुनः नचिकेतसा मरण 
विषयत्वेनामङ्गलतया वैवस्वतेन निन्दितस्यैव स्वप्रश्नस्य निर्णयत्वेन पृष्ठत्वात् , 
तदनन्तरं वैवस्वतेन 

" न साम्परायः प्रतिभाति बालं प्रमाद्यन्तं वित्तमोहेन मूढम् । 

अयं लोको नास्ति पर इति मानी पुनः पुनर्वशमापद्यते मे ॥ " 
इति " नायमस्तीति चैके " इति पक्षदूषणपूर्वकमेवोत्तरस्य चोपक्रान्तत्वात् , अग्रेच 

" हन्तत इदं प्रवक्ष्याभि गुवं ब्रह्म सनातनम् । 
यथा च मरणं प्राप्य आत्मा भवति गौतम ।। 
योनिमन्ये प्रपद्यन्ते शरीरत्वाय देहिनः । 

स्थाणुमन्येऽनुसंयन्ति यथार्म यथाश्रुतम् ॥ " 
इति साक्षान्मृतजीववृत्तान्तविषयोचरदर्शनाच्च । तथा ते दुर्दर्शमित्याद्युत्तरं परमा 
स्मविषयमित्यपि सुदृढम् । प्रश्नानन्तरं वैवस्वतेन 

" देवैरत्रापि विचिकित्सितं पुरा न हि सुविज्ञेयमणुरेष धर्मः । 

मन्य वरं नचिकेतो वृणीष्व मामोपरोत्सीरति मा सृजैनम् ।। " 
इति प्रश्नस्योत्तरमतिगहनार्थविषयं वक्तुं दुःशकमित्युक्तत्वात् । ततो नचि 
केतसा 

देवैरत्रापि विचिकित्सितं किल वं च मृत्यो यत्र सुविज्ञेयमात्य । 

वक्ता चास्य वाहगन्यो न लभ्यो नान्यो वरस्तुल्य एतस्य कश्चित् ॥ 
इति पृष्टमेवोपदेष्टव्यमिति प्रार्थिते वैवस्वतेन पुनस्तस्याधिकारदायपरीचिक्षिषया 

" शतायुषः पुत्रपौत्रान् वृणीष्व बहुन् पशून हस्तिहिरण्यमवान् । 
ममेर्महदायतनं वृणीष्व स्वयं च बीव शरदो यावदिच्छसि ॥ " 
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इत्यारभ्य " नचिकेतो मरणं मानुपाक्षीः " इत्यन्तेन पृच्छयमानार्थापेक्षया पुत्रादि 
संपत्तेर्महापुरुषार्थतयोक्तत्वेऽपि नचिकेतसा 

वो भावा मर्त्यस्य यदन्तकैतत्सर्वेन्द्रियाणां जरयन्ति तेजः । 

अपि सर्व जीवितमल्पमेव " 
इत्यादिना अभिध्यायन्वर्णरतिप्रमोदानतिदीचे जीविते को रमेत " इत्यन्तेन 
विषयान् श्वस्स्थायित्वेऽपि सन्दिग्धत्वेन सर्वेन्द्रियतेजःक्षपयितृत्वेन निन्दित्वा, 
चिरजीविकामपि ब्रह्मादिकीटान्तसकलपाणिवर्तिनः सर्वस्यापि जीवितस्याल्स 
कालत्वेन निन्दित्वा, पाक्पृष्टमेवोपदेष्टन्यमिति दृढं प्रार्थिते तस्याधिकारस्थैय 
मुपलभ्य निश्रेयमसभ्युदयं च पुरुषार्थानुबन्धि फलद्वयं श्रेयःप्रेयश्शब्दाभ्यां प्रविभज्य 
तदुभयं विविञ्चन् - धीरः श्रेयो वृणीते, मन्दस्तु प्रेयः - इत्याद्युक्त्या नचिकेतसो 
वरं प्रशस्य, “ विद्याभीप्सिन नचिकेतसं मन्ये न त्वा कामा बहवो लोलुपन्तः " 
इति विद्याभीप्सुित्वेन तदुपयोगिहढवैराग्यवत्वेन च नचिकेतसं प्रशस्य, “ न 
साम्परायः " इत्यादिना देहात्मवादनिराकरणपूर्वकम् 

" श्रवणायापि बहुभिर्यो न लभ्यः 
शृण्वन्तोऽपि बहवो ये न विद्युः । 
आश्चर्यों वक्ता कुशलोऽस्य लब्धा 

माश्चर्यों ज्ञाता कुशलानुशिष्टः ॥ " 
इत्युपदेष्टव्यस्यात्मनो दुरधिगमत्वमुक्त्वा वैवस्वतेन “ ते दुर्दशम् " इत्यादेरनु 
क्रान्तत्वाच । एवं जीवविषयप्रश्नस्य परमात्मविषयोत्तरदर्शनात् जीवब्रह्मणोरभेदः 
श्रुत्यभिप्रेत इति उन्नीयते । अन्यथा प्रश्नोत्तरयोः वैयधिकरण्यापत्तेः । 

ननूतरं परमात्मविषयमस्तु , प्रश्नो मृतजीवास्तित्वनास्तित्वविषय इत्येत- 3. 1621 
दनुपपन्नम् , नचिकेतसः प्रागेव तदस्तित्वविश्वासवत्वात् । अन्यथा पितुः ऋतु . 
वैकल्यदोषपरिहारार्थ " तत कस्मै मां दास्यसि " इति वचनस्य " मृत्यवे त्वा 
ददामि " इत्युक्तवतः पितुरनृतदोपरिहारार्थ स्वयं मृत्युलोकगमनस्य " सस्यमिव 
मर्त्यः पच्यते सस्यमिवाजायते पुनः " इति तदीयस्य वचनस्य स्वर्गफलकामि 
विद्यावरणस्य चानुपपः । वस्तुतो जीवपरमात्मामेदसत्वेऽपि मृतजीवास्तित्व 
नास्तित्वविषयपने तन्मात्रस्यैव निर्धारणीयतया परमात्मतत्त्राप्त्युपायायुपदेशानुप 
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3.1622 


पश्च । जीवपरमात्माभेदवादिमतेऽप्यातभागप्रश्नपञ्चामिविद्यादिश्रुतेषु जीववृत्तान्त 
विषयप्रश्नेषु तन्मात्रविषयाणामेवोत्तराणां संप्रतिपन्नत्वात् । तस्मात् प्रश्नोत्तरसामा 
नाधिकरण्यान्यथानुपपत्त्या जीवब्रह्माभेदसिद्धिरिति दुराशां विसृज्य प्रश्नोऽत्र 
मुक्तजीवास्तित्वनास्तित्वविषयो वर्णनीयः, “ न प्रेत्य संज्ञास्ति " इति वाक्ये 
मुक्तौ प्रेत्यशब्दप्रयोगदर्शनात् ; प्रकर्षणेतः पुनरावृत्तिरहिता गति प्राप्त इति प्रेत 
शब्दस्य मुक्ते वृत्त्युपपत्तेश्च । एवं च मुक्तः परमपदाख्यपरमात्मलोकगप्तिरूप 
स्वात्तदर्थमुत्तरे परमात्मनिरूपणम् " सोऽध्वनः पारमामोति तद्विष्णोः परमं पदम् 
इति तदीयपरमपदप्राप्तिनिरूपण तदुपायनिरूपण चेति सर्व सङ्गच्छत इति चेत् 

मैवम् , प्रश्नस्य मुक्तवृत्तान्तविषयत्वकल्पनेऽपि स्वर्गसाधनामिविद्यावर 
णानुपपत्तेस्तुल्यत्वात् । तत्र हि स्वर्गशब्देनाचिरादिमार्गेण सकलपुण्यपापक्षय 
पूर्वकं प्राप्यः शतितमुक्तप्राप्यपरमपदस्वाभिमत एव लोक उच्यते । 

स्वर्ग लोके न भयं किञ्चनास्ति न तत्र त्वं न जरया विभेति । 

उभे ती अशनाया पिपासे शोकाविगो मोदते स्वर्गलोके ॥ " 
इति स्वर्गलोकमहिमवर्णनपूर्वकम् - 

“ स त्वममिं स्वयंमध्येषि मृत्यो प्रवहि तं श्रद्दधानाय मह्यम् । 

स्वर्गलोका अमृतत्वं भजन्त एतद्वितीयेन घृणे वरेण ॥ " 
इति तत्साधनामिविद्योपदेशस्य वृतत्वात् , वैवस्वतेन च तदुपदेशानन्तरं तत्फल 
वर्णनप्रस्तावे " स मृत्युपाशान्पुरतः प्रणोद्य शोकातिगो मोदते स्वर्गलोके " इति 
तत्फलस्वर्गप्राः सकलसंसारपाशनिवृत्तिपूर्वकत्वेन विशेषितत्वाच्च । यदि हितैषिव 
चनादिलब्धस्य मुक्तास्तित्वविश्वासस्य दृढीकरणाय विशेषान्तरज्ञानाय च तद्विषय. 
प्रश्न उपपद्यत इति समयंत, तदैवमेव मृतास्तित्वविषयप्रश्नोऽपि समर्थयितुं 
शक्यत इति प्रेतशब्दरूढ्या " मरणं मानुपाक्षीः " इत्याद्युत्तरसन्दर्भस्वारस्येन च 
प्राप्त मृतजीवास्तित्वनास्तिस्वविषयत्वं त्यक्तुं न युक्तम् । इदानीमाप हितैषिवचन 
विश्वासेन पारलौकिककर्मानुष्ठाननिष्ठा एव – किमवलम्बनो देहात्मवादः ! कथं च 
तन्निरसनम् ! -इति जिज्ञासमाना दृश्यन्ते । वेदाध्ययनानन्तरं वैदिककर्मानु 
ष्ठानवद्भिः पठितव्येषु शास्त्रेषु देहात्मवादः तन्निराकरणनिबन्धनं च दृश्यते । 
तथापि प्रश्नस्य मृतबीवास्तित्वनास्तित्वविषयत्वे तदस्तित्वमात्रमुत्तरे वक्तव्यमिति 
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परमात्मस्वरूपतत्माप्त्युपायादिनिरूपणं न सङ्गच्छत इति चेन, तस्य मुक्तजीवा 
स्तित्वनास्तित्वविषयत्वे तदस्तित्वमात्रमेव वक्तव्यमिति तन्निरूपणासाङ्गत्यस्य 
परपक्षेऽपि तुल्यत्वात् । न हि मृतवृत्तान्तविषये पितृयाणमार्गादिनिरूपणे तत्लाप्य 
चन्द्रनिरूपणं तत्प्राप्त्युपायनिरूपणं वा दृश्यते । यद्युत्तरे परमात्मतस्याप्युपाय 
निरूपणदर्शनात्तापर्यन्तं मुक्तास्तित्वनास्तित्वविषयप्रश्नस्य तात्पर्य करप्यते, 
तदोत्तरे जीवपरमारमाभेदनिरूपणदर्शनात् प्रेतशब्दस्वारस्याद्यनुरोधेन मृतास्तित्व 
नास्तित्वविषयस्यैव सतः प्रश्नस्य तदभेदपर्यन्तमपि तात्पर्य करप्यताम् । अस्ति 
हि सदभेदनिरूपणमपि 

" यदेवेह तदमुत्र यदमुत्र तदन्विह । 
मृत्योस्स मृत्युमामोति य इह नानेव पश्यति ॥ " 


इत्यादिप्रदेशेषु । न च वाच्यं इह देहे विद्यमानस्यामुत्रादित्यमण्डलादिस्थाने 
विद्यमानस्य च परमेश्वरस्यैव नानावं निषिध्यते, न तु देहे विद्यमानस्य 
जीवस्यादित्यमण्डलादौ सतः परमेश्वरस्य च भेदो निषिध्यत इति, स्थानभेदेन 
परमेश्वरे भेदप्रसक्त्यभावात् । तथा “ अङ्गुष्ठमात्रः पुरुषः " इति मन्त्रण 
जीवब्रह्मैक्यप्रतिपादनानन्तरं विरुद्धधर्मवतोस्तयोः कथमैक्यमिति शङ्कायाम् 


" ययोदकं दुर्गे घृष्ट पर्वतेषु विधावति । 
एवं धर्मान् पृथक् पश्यतानेवानुविधावति ॥ " 


इति मन्त्रेण जीवे ब्रह्मणि च पृथव्यवस्थिता धर्मा अभेदविरोधिनः 
सन्तीति पश्यास्तथैव पृथग्धर्मवत्तया संसारोऽनुवर्ततेति दोष उक्तः । 
इस्थमनेन प्रकारेण बीवपराभेदपकरणमिदम् , न केवलस्य जीवस्य परस्य 
वा प्रकरण मिति सूचयितुमेव परमात्मपरेण शब्देन प्रकरणिन्युदाहर 
पीयेऽपि , यदभिन्नतया प्रकरणी प्रतिपिपादयिषितः तत्परेण शब्देन तस्यो 
दाहरण सूत्रकृता कृतमित्यभिप्रेत्य प्रकरणिविषयमन्त्रान्तरोदाहरणसंभवेऽपि 
" प्राज्ञो हि प्रकरणात् ! ( ब्र . १.१.५ ) इति सूत्राक्षरानुगुण्येन प्राशशब्दवन्मन्त्री 
भाष्यकारैरुदाहृतः । इत्थमनयोतिभङ्गया श्रुतिसूत्राभिमतिद्योतनपर्यन्सजीवपरा 
भेदामिमतिराविष्कृता । 
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तथा प्रथमाधिकरणेऽपि " " अयमात्मा ब्रह्म इति श्रुतिः अयमिति 
प्रत्ययेन प्रत्यक्षसिद्धमेवात्मानं ब्रह्मेत्युपदिशति । अतः कुतोऽत्र सन्देहः " इति 
शास्त्रविषयत्वाभिमते ब्रह्मणि सन्देहाभावोपपादनेन कृतस्य शास्त्रानारम्भपूर्वपक्षस्य 
सिद्धान्ते जीवब्रह्ममेदाभिनिविष्टभाष्यकारान्तरवत् तयोर्मेदमव्यवस्थाप्य " यत् 
अयमात्मा ब्रह्म इत्यादिश्रुतिरमुमेवाहकारबद्धं संसारिंण ब्रह्मत्यमियते ; तत एवं 
सन्देहः , निरस्तसमस्तोपप्लवकलङ्कनिरतिशयज्ञानानन्दशक्तिमहिमातिशयवत्त्वं हि 
ब्रह्मत्वम् । अनाद्यज्ञानवासनावष्टम्भविजृम्भितविचित्रकर्मफलभोगानुगुणबहुशरीर 
प्रवेशनिर्गमव्यापारपरक्शनिस्सीमतापसहिष्णुत्वं तु जीवत्वम् । कथमेतयोः परस्पर 
विलक्षणयोरेकभावमाहुः श्रुतय इति संशयः किं न स्यात् " इति भेदाभेदश्रुतिता. 
पर्यसन्देहापादितविषयसन्देहोपपादनेन जीवब्रह्माभेदाप्रत्याख्यानदृष्टिाविष्कृता । 

किं बहुना, भाष्ये ब्रह्मचिच्छते: सकलपपञ्चाकारस्त्रेन तदभिन्नत्वं 
प्रायः सर्वत्राप्युद्धोषितम् । तथैव चिच्छक्केः ब्रह्मामिन्नत्वमपि सर्वत्रोद्घोषितम् । 
तत एव जीवब्रह्माभेदः परमसिद्धान्तः सिध्यन् कथं निवारयितु शक्यते । 


3.18 


। 
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स्यादेतत् । चिच्छक्केः सकलप्रपञ्चाकारत्वं यदुक्तं तद्विशिष्टाद्वैतस्यैवानु. 
कूलम् , तेन चेतनप्रपञ्चस्येव वियदाधचेतनप्रपञ्चस्यापि तदभेदेन संत्यत्वप्राप्तः । 
यदि चेतनबर्गस्य चिच्छक्त्यभिन्नत्वेनाचेतनवर्गस्य तद्विवर्तत्वेन च तस्याः सकल 
प्रपञ्चाकारत्वमुच्येत, तदा खलु शुद्धाद्वैतसिद्धिः स्यात् । न वेवमुक्तम् । प्रपञ्च 
परिणामितयैव तस्याः सर्वप्रपञ्चाकारत्वं प्रकृत्यधिकरणादिषु व्यवस्थापितम् । 
चिच्छक्तेः ब्रह्माभिन्नत्वं तु नोक्तम् । यत्र क्वचिदुक्तमपि औपचारिकम् । अत 
एव जन्माद्यधिकरणे भृगुवल्याम् " मानन्दो ब्रह्म " इति सामानाधिकरण्यमोप 
चारिकमित्युक्तम् । “ यः खलु अन्योऽन्तर आत्मानन्दमयः इति प्रस्तुत्य 
सैषानन्दस्य मीमांसा भवति ! इत्यारभ्याम्यासात निरतिशयानन्दशिरस्कत्वेन 
स एको ब्रह्मण आनन्दः इति निरूपितः परब्रमधर्मत्वैन , स एव आनन्दो 
ब्रह्म इति प्रचुरत्वात् ब्रह्मत्वेनोपर्यते " इति । ब्रह्मचिच्छत्योर्मेदस्तु बहुषु 
स्थलेष्वाविष्कृतः । यथाक्षराधिकरणे तावत्- " अम्बरान्तधृतेः " ब्र. १.३.९ ] 
इति सौत्रहेतुव्याख्यानसमये " एतसिन् खरवक्षरे गार्गि आकाश ओतश्च प्रोतश्च " 
इति गागिब्राह्मणश्रुताक्षराकाशशब्दोदितयोः ब्रह्मचिच्छक्स्योराधाराधेयभावेन 
आविष्कृतः । दहराधिकरणे [ व. १.३.१३] " दहरोऽस्मिन्नन्तर माकाशस्तस्मिन् 
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यदन्तस्तदन्वेष्टव्यम् " इति दहराकाशतदन्तर्वर्तितयोक्तयोः चिच्छक्तिपरब्रह्मणो . 
रासनासनिभावनिर्देशेन मेद माविष्कृतः । " माकायो ह वै नाम नामरूपयो 
निर्वहिता, ते यदन्तरा तहम, तदमृतं स आत्मा इति छान्दोग्यवाक्यश्रुतस्या 
कापशब्दख " आकाशोऽर्थान्तरत्वादिव्यपदेशात् " [ ब्र . १.३.४२] इत्यधिकरणे 
चिच्छक्तिपरत्वेनास्फुटीकृतथापि जन्माघधिकरणे " आकाशशरीरं ब्रह्म " इति 
श्रुतिव्याख्यानावसरे परप्रकृतित्वं चिदाकाशस्य " सर्वाणि ह वा इमानि भूतानि 
आकाशादेव समुत्सद्यन्ते " " आकाशो ह वै नाम नामरूपयोनिहिता " इत्यादि 
श्रुतिसिद्धमिति वाक्ये तत्परत्वं स्फुटीकृतमिति । तत्राकाशब्रह्मशब्दोक्तयो 
विच्छकिपरब्रह्मणो मरूपनिर्वोदृत्वतदस्पृष्टत्वनिर्देशेन भेद भाविष्कृतः । प्रकृत्य 
विकरणे [ व. १.४.२३ ] च “ अज्ञानविकारास्पदहेयप्रपञ्चरूपेण प्रकृतिभावेन 
कथं वर्तते ! निरस्तसमस्तदोषलवकलो निस्सीममङ्गलगुणरत्नाकरो निरदुश 
नित्यसिद्धवैभवः प्रपश्चातीतः परमशिवः " इत्याशङ्कोचरत्वेनावतारितस्य “ परिणा 
मात् " [ ७. १.१.२७] इति सूत्रस्य व्याख्यानावसरे " नित्यशुद्धानन्दस्य निरति 
शयमङ्गलस्वभावस्यापि निमित्तस्य परमशिवस्य प्रकृतित्वेन जगदाकारत्वं युक्तमेव, 
चिवचिदाकारेण परिणामात् " इति सौचहेतुवचनस्य शब्दार्थ प्रदश्य " हन्त ! 
कारणाविकाररूपो हि परिणामः, पूर्वरूपपरित्यागेन रूपान्तरापत्तिः परिणामः इति 
कथं परमेश्वरोऽनर्थधर्मात् परिभूयते इति चेत् " इति तत्र शङ्कामदाव्य , “ यथा 
निमित्तस्य प्रकृतित्वेऽपि न विकारादिस्पर्शः, तथा परिणामः संभवति " इति 
गूढाभिसन्धितयोत्तरमुक्त्वा, " कोऽयमपूर्वः परिणामः ! कुतूहलिनो वयं तच्छ्रवणे, 
विविच्यताम् " इति पुनराकाङ्क्षामुद्भाव्य, " शृणु विवेचयामः " इति तदुत्तरोक्ति 
प्रतिज्ञाय, यदातमोमन्त्रार्थविवरणपूर्वकं " शिवस्य परब्रमणः प्रज्ञारूपचिच्छक्ति 
द्वारकः परिणामस्तु न स्वरूपतो निर्विकारत्वस्य विरोधी " इति प्रतिपादनात 
लब्धया परिणामिखापरिणामित्वव्यवस्खया तयोर्भेद आविष्कृतः। तयोरमेदाङ्गीकारे 
च चिच्छक्केरङ्गीकृत विकारिलं ब्रह्मण एवाङ्गीकृतं स्यादिति तस्य निर्विकारित्व . 
सिद्धान्तविरोधोऽपरिहार्यः । तस्मात्सर्वित्रिकेण चिच्छक्केः प्रपञ्चाकारत्वव्यवहारेण 
न जीवनमामेदसिद्धिः । काचित्केनानियमावधिकरणाधुदाहृतलिङ्गेन तसिद्धिरिति 
दुराशामात्रम् ; सूत्रारूढतया बहुषु स्थलेषु दूषितस्यार्थस्य काचित्कलिङ्गदर्शन 
मात्रेण निर्वोदुमशक्यत्वादिति चेत् । 

श -8 


४२ 


शिवाद्वैतनिर्णयः 
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उच्यते - परिणामित्वादिनिरूपणस्यानियमाधिकरणादिपतिपन्ननिर्वि 
शेषब्रह्मवादाभ्युपगमेन विरोधे हि सति कथश्चन मतान्तरानुवादत्वादिकल्पनेन स 
उपेक्षणीयो भवेत् । न तु तस्य तेन विरोधोऽस्ति । तथाहि - परिणामित्वनिरूपण 
विवर्ववादस्यानुकूलमेव । प्रपञ्च ब्रह्मणि तत्परिणामि ( म . )त्तप्रदर्शनेन प्रसज्य 
तत्प्रतिषेधे हि तस्य प्रमविवतत्व सिध्यति । अत एव " सदैवत बहुत्यां 
प्रजायेय " इति श्रुतौ प्रथम प्रपञ्चस्य ब्रह्मणि परिणामि (मह) त्वप्रदर्शनम् । शाकर 
भाष्येऽपि श्रुत्यनुसारेण प्रथमं भोक्त्रापत्यधिकरणे ( शा. भा . २. १. १३ ) 
प्रपञ्चस्य ब्रह्मपरिणामत्वं प्रदयं तदनन्तरमारम्भणाधिकरणे ( शा . भा . २.१.१४ ) 
तत्प्रतिषेधेन तस्य ब्रह्मविवर्तत्वमुपपादितम् । पुनश्चोपसंहाराधिकरणे ( शा. भा . 
२. १. २४ ) कृत्स्नप्रसक्त्यधिकरणे च ( शा . भा . २. १. २६ ) प्रपञ्चस्य ब्रह्मा 
परिणामत्ववाद एवं संभावितदोषप्रतिक्षेपेण बुद्धिसंवादमानीतः । सङ्क्षपशारीर 
केऽपि भाष्यानुसारेण परिणामि ( म !)त्वपदर्शनस्य विवर्तवादानुकूलत्वं प्रपञ्चेन 
व्यवस्थापितम् 


" आरम्भसंहतिविकारविवर्तवादा 

नाश्रित्य वादिजनता खलु वावदीति । 
आरम्भसंहतिमते परिहत्य वादौ 

द्वावत्र संग्रहपदं नयते मुनीन्द्रः ॥ 
तत्रापि पूर्वमुपगम्य विकारवाद 

भोक्त्रादिसूत्रमवतार्य विरोधनुत्यै । 
प्रावर्तत व्यवहृतेः परिरक्षणाय 

धर्मादिगोचरविघावुपयोगहेतोः ॥ 
साक्षादिहाभिमतमेव विवर्तवाद 

माहत्य सूत्रयति पूर्वमपेक्षमाणः । 
भारम्भणादिवचनेन विवर्तवाद 

शक्नोति वक्तुमुदिते परिणामवादे ।। 


1. कर्मादि ( Anandasrama edn . ) 
2. सूचयति ( Anandasrama edn .) 


. 


शिवातिनिर्णया 


४३ 


आरुह्य भूमिमघरामितराषिरोढुं 

शक्येति शास्त्रमपि कारणकार्यभावम् । 
उक्त्वा पुरा परिणतिप्रतिपादनेन 

संप्रत्यपोहति विकारमृषालसिद्धथै ।। 


विवर्तवादस्य हि पूर्वभूमिः 

वेदान्तवादे परिणामवादः । 
व्यवस्थितेऽस्मिन् परिणामवादे 

स्वयं समायाति विवर्तवादः ॥ 


उपायमातिष्ठति पूर्वमुच्च 

रुपेयमाप्तुं जनता यथैव । 
॥ 
श्रुतिर्मुनीन्द्रश्च विवर्तसिद्धयै 

विकारवाद वदतस्तथैव ।। 


अहं प्रजायेय बहु स्वयं स्या 

मित्यादिनादौ परिणाममुक्त्वा । 
विकारमिथ्यात्वमथ ब्रुवाणा 

विवर्तवाद श्रुतिरानिनाय ॥ " 


इत्यादिभिः श्लोकैः । आचार्यैरपि भाष्ये परिणामवादप्रपञ्चनं विवर्त 
वादाभ्युपगमानुकूलतयेत्यस्य ज्ञापकत्वेन " सन् घटः " इत्यादिप्रत्यक्षस्य प्रपञ्च 
सत्यत्वविषयताव्यवच्छेदाय उपादानतादाम्यरूपं विषयान्तरं प्रदर्शितम् । तस्माद्वि 
वर्तवादाभ्युपगमानुकूलतयैव परिणामित्वव्यवस्थापनं कृतमिति युक्तमेव 

यत्तु चिच्छक्तेः ब्रह्माभिन्नत्वं नोक्तमित्युक्तं तदसिद्धम् , बहुषु स्थलेषु 3. 183 
तदुक्तिदर्शनात् । तथाहि-- " आकाशस्तलिङ्गात् " इत्यधिकरणे ( व. १.१.२३ ) 


1. बादानुकूङ ( My ) 


शिवाईतनिर्णयः 


अस्य लोकस्य का गतिरित्याकाश इति होवाचेति " वाक्यप्रतिपाद्य आकाशो 
भूताकाशो न भवति, किन्तु परमेश्वर इति सिद्धान्तव्यवस्थापनानन्तरम् , 
ननु मताकाशस्याकाश इति स्ववाक्ये भूतपदग्रहण किमर्थम् " इति शङ्कामद्भाव्य , 
परमाकाशस्य परप्रकृतिरूपस्य सर्वभूतकारणत्वसद्भावात् सप्रयोजनम् " इति तस्य 
फलमुक्त्वा, " तर्हि परमाकाशस्यापि सर्वभूतकारणत्वसभवे अयमाकाशः परमेश्वर 
इति कथं निर्णयः " इति पुनः शङ्कामुद्भाव्य, " तदभेदात् " इत्युत्तरमुक्तम् । 
दहराधिकरणे ( ब्र. १. ३. १३. ) " दहरोऽस्मिन्नन्तराकाशस्तस्मिन्यदन्तस्तद 
न्वेष्टव्यम् " इति छन्दोगैरान्नातो दहराकाशः परमेश्वर इति सिद्धान्तव्यवस्थापना 
नन्तरम् , “ य एषोऽन्तहृदय आकाशस्तस्मिन् शेते सर्वस्य वशी सर्वस्येशानः " 
इत्यादिश्रुत्यन्तरानुसारादहराकाशस्यान्तरुपासनीयः परमेश्वरो भवितुमर्हति, कथं 
दहराकाशः परमेश्वर इत्युक्तम् , इति शहामुद्भाव्य , " अत्रापि दहराकाशमध्यवती 
परमेश्वर उपास्यः । किन्तु दहराकाशे परमेश्वरधर्माणां अपहतपाप्मत्वादीनां 
समन्धप्रतीतेः दहराकाशत्वमप्यस्य चिदम्बररूपतया " इति परिहारः कृतः । 
" सर्वत्र प्रसिद्धोपदेशात् " इत्यधिकरणे ( ब्र. १. २. १ ) ब्रह्मणः सर्वशब्दवाच्य 
त्वव्युत्पादनावसरे “ श्रुतिस्मृतीतिहासपुराणाभियुक्तसूक्तिमामाण्यात् सकलचिदचि 
सपञ्चमहाविमतिरूपा महासविदानन्दसत्ता देशकालादिपरिच्छेदशून्या स्वाभाविकी 
परमशक्तिः परब्रह्मणः शिवस्य स्वरूपं च गुणश्च भवति । तद्यतिरेकेण ब्रह्मणः 
सर्वज्ञत्व - सर्वशक्तिख- सर्वकारणस - सर्वनियन्तृत्व - सर्वोपास्यत्वसर्वानुग्राहकत्व-सर्व. 
पुरुषार्थहेतुत्वादिकं सर्वगतत्वं च न संभवति । किञ्च, महेश्वरशिव 
महादेवरुद्रादिपरमाख्यानामभिधेयत्वं च न संभवति " इति चिच्छक्केः 
परब्रह्मस्वरूपत्वं .. तस्यास्तदीयसकलगुणरूपतया तद्धमत्वं चोक्तम् । 
आध्यानाधिकरणेऽपि ( ब्र . ३. ३. १४ ) चिच्छक्तेः ब्रह्मस्वरूपाभिन्नत्वं 
समर्थितम् । तथा दि- " मानन्दादयः प्रधानस्य " इत्यधिकरणे ( ब्र . ३ . 
३. ११ )-यन्निरतिशयज्ञानानन्दादिगुणजातं नीलकण्ठत्वादिविशिष्टविग्रहवैशिष्टयं 
च ब्रह्मणः स्वरूपलक्षणं तत्सर्वास्वपि विद्यासु प्रकरणमेदेऽप्युपसंहार्यम् , तेन हि 
प्रभविष्ण्वादिसकलेतरविलक्षणं ब्रह्म शृङ्गमाहिकयानुभवारूढं भवति, यथा प्रकृष्ट 


तथा 


1 न परमेश्वर उपास्य : -अयं पाठो मुद्रितश्रीकण्ठमाष्येषु दृश्यते;शिवादेतनिर्णयमातु 
काम आनन्दलायों च बनरहित एव पाठो दृश्यते ; द्वितीयः समीचीनः प्रविमति । 


शिवाद्वैतनिर्णयः 
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प्रकाशेन सकलग्रहनक्षत्रतारकादिविलक्षणं चन्द्रमण्डलम् , अतश्चन्द्रदर्शनेषु सर्वेषु 
प्रकृष्टप्रकाशानुवृत्तिवत्सर्वासु ब्रह्मविद्याम ज्ञानानन्दादिगुणविग्रहविशेषानुवृचिरुचिता 
-इति प्रसाधितम् । तदनन्तरम् " प्रियशिरस्त्वाद्यप्राप्तिरुपचयापचयौ हि भेदे " 
इत्यधिकरणे ( अ .३.३.१२) " सह ब्रह्मणा विषश्चिता ", “ यस्सर्वज्ञः सर्ववित् ॥ 
इत्यादिश्रुतिप्रसिद्धनमधर्मनिरतिशयज्ञानोपसंहारे तदवान्तरविशेषसत्यसङ्कल्पत्वाधुप 
संहारवत् “ अन्योऽन्तर आत्मानन्दमयः । तस्य प्रियमेव शिरः " इत्यादिश्रुति 
प्रसिद्धब्रह्मधर्मनिरतिशयानन्दोपसंहारे तदवान्तरविशेषप्रियशिरस्त्वाद्युपसंहारः कार्य 
इत्याशय, -प्रियादीनामानन्दविशेषत्वेऽपि तेषां शिरस्त्वादिकं । विद्याविशेष 
ब्रह्मानन्दस्य निरतिशयत्वप्रतिपचिसोकर्याथ कल्पितम् , न तु तात्त्विकम् । 
ब्रह्मानन्दस्य तत्त्वतः शिरःप्रभृतिमत्वे हि कचिस्थौल्य कचित् कार्यभित्यानन्दाकार 
एव तस्योपचयापचयो प्रसज्येयाताम् । पुच्छपुच्छवद्भावादीनां तात्त्विकत्वे भेदश्च 
प्रसज्यते , अतः सर्वज्ञत्वसत्यसङ्कल्पत्वाप्तकामवादयो ये ज्ञानानन्दविशेषा अन 
पायित्वेन ब्रह्मधर्मसदृशाः ब्रह्मसादृश्यरूपतया मुक्तप्राप्यफलरूपाश्च तेषामेव सर्वामु 
विद्यासूपसंहारो न प्रियशिरस्त्वादीनाम् - इति प्रसाधितम् । 


तदनन्तरम् आध्यानाय प्रयोजनाभावात् " इत्यधिकरणे ( ब्र . ३. 3. 1831 
३. १४ ) यद्यप्यानन्दमयशब्दोक्तस्य ब्रह्मधर्मस्य निरतिशयानन्दस्य सर्वासु परविद्या 
सूपसंहारे तदीयं प्रियशिरस्त्वादिकं तस्य निरतिशयत्वप्रतिपत्त्यर्थ कल्पितत्वानोप 
संहार्यम् , तथाप्यन्नमयादिकोशचतुष्टयान्तरत्वमुपसंहायमेव, अकल्पितत्वादिति 
पूर्वपक्षमुद्भाव्य सिद्धान्तितम् । 


अन्नमयादिकं विद्यासु नानुसन्धेयम् , प्रयोजनाभावात् । न मुक्ति : 3.3832 
प्रयोजनम् , तस्याः सर्वेतरपरित्यागपूर्वकशिवध्यानसाध्यत्वात् । किमर्थं तर्हि 
मन्त्रमयादिकीर्तनम् ! माध्यानार्थम् , भाभिमुख्येनादरणेन ध्यानमाध्यानम् , 
मादरश्च सर्वोत्कृष्टत्वप्रतिपत्नौ भवतीति तत्प्रतिपचिसोकर्यार्थमन्नमयादिकीर्तनम् । 
मतो भक्त्यतिशयसिद्धिप्रयोजनसर्वोत्कृष्टत्वप्रतिपत्त्यर्थ दृढभक्त्यतिशयपूर्वकर्तव्या 
द्विद्यानुष्ठानात् प्रागेवोत्कर्षावषित्वेनान्नमयादिकमनुसन्धेयम् । 


1. सहाश: ( A ) 


. 
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नम्वन्नमयादिकं न केवलमुत्कर्षावधित्वेनानुसन्धेयम् , किन्तु ध्यान 
कालानुसन्धेयान्तरत्व गुणावधित्वेनापि, गुहात्वेन निरूपितत्वात् । अतो दहर 
विद्यायां ब्रह्मपुरमध्यवर्तिदहरपुरण्डरीकाभ्यन्तरत्वेन ब्रह्मानुसन्धानार्थ ब्रह्मपुरदहर 
पुण्डरीकानुसन्धानमिवान्नमयाद्यनुसन्धान ध्यानकाले नियतम् - इति चेन, तेषु 
प्रतिपर्यायमन्योऽन्तर आत्मेत्यात्मशब्दश्रवणात् । यद्यन्नमयादयः शरीरमाणमनो 
बुद्धिरूपा अचेतनास्स्युः, तदा तेषां ध्यानकाले ब्रह्मपुरादिवदनुसन्धेयता स्यात् । 
नत्वेवम् ; ते पन्नाधिष्ठातारो ब्रह्मविष्णुरुद्रेश्वररूपाः चेतनविषयाः, ये अथर्व 
शिखायाम् " ब्रह्मविष्णुरुद्रेन्द्रास्ते संप्रसूयन्ते " इति शिवसृष्टत्वेनोक्ताः ये च 
तदनन्तरम् , " कारण तु ध्येयः सर्वैश्वर्यसंपन्नः सर्वेश्वरः शंभुराकाशमध्ये " 
इति शिवघ्यानं विधाय " शिव एको ध्येयः शिवङ्करः सर्वमन्यत्परित्यज्य " इति 
मुमुक्षुकर्तव्यनिरन्तरशिवविषयचिन्तासन्ततिरूपध्यानकाले परित्याज्यत्वेन ध्याना 
बहिर्भावनीयत्वेनोक्ताः । कुतः ! इह प्रतिपर्यायम् “ अन्योऽन्तर आत्मा " 
इत्यात्मशब्दात् , एतमन्नमयमात्मानमुपसंक्रामति " इत्यादिवाक्येषु ब्रह्मप्राप्तेः पूर्व 
क्रमप्राप्यदेवताविशेषप्रतिपादनाच । एवं च यद्यपि “ यो वेद निहितं गुहायाम् " 
इति श्रुत्युक्तगुहासनिहितत्वानुसन्धानसिध्यर्थ गुहातद्वद्भाववर्णनार्थसिद्धोत्कर्षप्रति 
पत्त्यर्थ च तेषामनुसन्धानमावश्यकम् , -अत एव " ब्रह्मविदामोति परम् " इति 
श्रुत्युक्तं फलं प्राप्नुवतस्तदनुसन्धानफलतया क्रमेण तेषां प्रातिः । 
मयम् " इत्यादिवाक्येषु श्रूयते - तथापि गुहातद्वद्भावकृतोत्कर्षः त्रिपुरसंहरणादि 
कथादिकृतोत्कर्षवत् उपासनारम्भात् प्रागेवावगन्तव्यः । गुहासन्निहितत्वानु 
सन्धानोपयोगिनस्तेषामनुसन्धानस्य प्रतिदिवस कार्यत्वेऽपि शिवघ्यानारम्भात् 
प्रागेव क्रमेण तेषां प्राप्तिन्यायेन पूर्वपूर्वपरित्यागपूर्वकं तदनुसन्धान कार्यम् , 
" सर्वमन्यत्परित्यज्य " इति परित्यागस्य विहितत्वात् , तस्य चोत्तरोत्तरसिन् 
पूर्वपूर्वोपसंहरणेन क्रमकर्तव्यतया शिवागमेषु प्रसिद्धत्वात् , योगयाज्ञवल्क्ये 
ध्यानाध्याये ब्रह्मादीनां क्रमेण अनुसन्धान विधाय तदनन्तरम् 


एतमन्न 


" एतदुक्तं भवत्यत्र गार्गि ब्रह्मविदां वरे । 


1. आन्तरपरत्व 


शिवाढतनिर्णयः 


ब्रह्मादिकार्यरूपाणि स्वे स्वे संहृत्य कारणे । 
युक्तचित्तस्तदात्मानं योजयेत्परमेश्वरे ॥ " 


इति तथैव प्रतिपादितत्वाच । एवं च शिवध्यानारम्भसमये गुहारूपत्वेन 
वर्णितानन्नमयप्राणमयमनोमयविज्ञानमयशब्दोक्तान् ब्रह्मविष्णरुद्रेश्वरान् विज्ञानमय 
शब्दस्याथर्वशिखायां ब्रह्मविष्णुरुद्रेन्द्रा इतीन्द्रशब्दस्य च शिवागमयोगया 
ज्ञवरक्याद्यनुसारात् ईश्वरसदाशिवोभयपरतया ब्रह्मविष्णुरुद्रेश्वरसदाशिवान् वा 
क्रमेणानुसन्दधान एव पूर्वपूर्वमुत्तरोत्तरस्मिन् सदाशिवं शिवासनरूपे परमव्योनि च 
प्रलीनं भावयित्वा परमव्योमवति शिवैकविषयचित्तसन्ततिरूपध्यान कार्यम् ; न तु 
शिवध्यानकाले तस्यानमयाद्यान्तरत्वमपि ध्यातव्यम् । 


नन्वेवं सति उमासहायत्वमपि तस्य ध्यातव्यं न स्यात् , सर्वेतरपरि- 3. 18331 
त्यागविधिविरोधात् , “ सर्वमन्यत्परित्यज्य " इत्यन्यशब्देनैव प्रकृतब्रह्मविष्णुरु 
द्रेन्द्रग्रहणसंभवे अधिकस्य सर्वशब्दस्य शिवेतरसर्वदेवतापरित्यागसिद्ध्यर्थत्वात् । 
न चानन्दमयशब्दोक्तचिच्छक्त्यात्मिकाया उमायाः शिवाभिन्नत्वपरित्यागविषेर्न 
तद्विषयत्वप्रसक्तिरिति वाच्यम् , अन्नमयादिषु श्रुतस्यात्मशब्दस्यानन्दमयेऽप्य 
विशेषेण तद्वदानन्दमयात्मनोऽपि जीवत्वौचित्यादिति चेत् 


मैवम् ; यत मानन्दमये आत्मग्रहण परमात्मविषयं न स्वन्नमयादिष्विव 3. 18332 
जीवात्मविषयम् , उत्तरत्रान्नमयादिकमुपसंक्रान्तस्येवानन्दमयमुपसंक्रान्तस्योपसंक्र 
मितव्यान्तरोक्त्यभावेन तसामुत्तित्त्वावगमात् । तथा च- " आत्मा जीवे 
धृतौ देहे स्वभावे परमात्मनि । " इति जीवपरसाधारणत्वेनानुशिष्टस्यात्मशब्दस्य 
यथाईमर्थग्रहणं युक्तम् । न चानन्दवल्यामात्मशब्दस्य जीवविषयत्वं नियत 
दृष्टमिति प्रायपाठः शङ्कनीयः, आत्मन आकाशसंभूतः " इत्यत्र जगत्कारण 
विषयस्य जीवविषयत्वायोगेन परमात्मविषयत्वस्यावश्यवक्तव्यतया तद्वदानन्दमयेऽपि 
तस्य परमात्मविषयत्वोपपत्तेः प्रायपाठवाषकस्य लिङ्गस्योभयत्राप्यविशिष्टत्वात् । 
तस्मादुमायाः शिवाभिन्नत्वात् तद्धयानकाले तदनुसंधान न विरुध्यते । 


नन्वेवमानन्दमयशब्दोक्तायाः सकलचेतनाचेतनप्रपञ्चाकारत्वेनाभ्युप-13, 18533 
गतायाः शक्तेः शिवाभेदे बदमिन्नानां सर्वेषामपि चेतनानां शिवामेदस्यानि 


शिवातनिर्णयः 


. 


3.18334 


वारणीयत्वात् अन्नमयादिशब्दोक्तानां ब्रह्मादीनां पूर्वापरवाक्ययोः परमालपरतया 
क्लसेनात्मशब्देनान्वयादपि शिवामेदप्रतीतेः तेषामप्युमावदेव शिवध्यानकालेऽनु 
सन्धानमविरुद्धमिति चेत् 

न , " शिव एको ध्येयरिशवङ्करः सर्वमन्यत्परित्यज्य " इति शिवस्यैव 
ध्येयत्वावधारणावः तस्यावधारणस्य प्रकृतब्रह्माद्यविषयत्वे हि कस्तस्य विषयः 
स्यात् ! नाचेतनवर्गः प्रकृतब्रह्मादिव्यतिरिक्तचेतनवों वा , अन्यशब्दस्य सर्व 
नानः शब्दशक्तिस्वाभाव्यात् । इषौ कानिचिद्वैशेषिकाङ्गानि विधाय तद 
नन्तरमाम्नाते " समानमितरच्छयेनेन " इति वाक्ये श्रुतस्येतरशब्दस्य प्रति 
योगिभूतेषु वैशेषिकाङ्गसादृश्येन वैशेषिकाङ्गपरववत् प्रतियोगिभूताशिवस 
शचेतनान्तरपरत्वस्य, तत्रापि बुद्धिस्थब्रह्मादिचेतनपरत्वस्यावश्यभावात् , सर्वशब्द 
समभिव्याहारानुसारेण चेतनान्तरसाधारण्येऽपि बुद्धिस्थब्रह्मादिपरत्वस्यावर्जनीय. 
त्वात् , चेतनान्तराणामपि ब्रह्मादिवच्छिवाभिन्नत्वेन तद्विषयत्वेऽप्यनुपपत्तितौ 
स्थाच्च । तस्माद्वस्तुतः शिवादिनस्य चेतनस्य परित्यागोऽत्र न विधेयः , किन्तु 
शिवात् भेदेन प्रतीयमानस्य । अत एव ब्रह्मविद्यासु शिवोऽहमस्मीति शिवाभेदे 
नानुसन्धेयस्य स्वात्मनो न परित्याग इति प्रतिपर्यायम् “ अन्योऽन्तर मात्मा " 
इति श्रवणादनमयादीनां शिवात् परस्परस्साच भेदप्रतीतेरनिवार्यस्तेषां परित्यागः । 
उभायास्तु यद्यपि “ परमे व्योमन् " इति आसनासनिभावेन " स एको ब्रह्मण 
मानन्दः " इति धर्मधर्मिभावेन भेदः प्रतीयते , तथाप्यासनरूपेण निरतिशयानन्द 
रूपेण च सा भेदप्रतीतिः , नत्वम्बिकात्मकचेतनरूपेण ; तेन तु रूपेणाभेदः एव 
प्रतीयते । “ पुरुष कृष्णपिङ्गलम् " इत्यस्य सर्वविद्यासूपसंहृतेरानन्दाधिकरणे 
( न. ३. ३. ११ ) समर्थितत्वेन तत्र कृष्णपिङ्गलमित्यनेन शिवस्यैवाम्बिकामूर्त्या 
कृष्णवर्णत्वं पुरुषमूर्त्या रुक्मवर्णत्वमिति शिवशक्यभेदगीकरणात् । तस्मादुमाया 
इव शिवध्यानकाले नान्नमयादीनामनुसन्धान कार्यमिति । एवमेतदधिकरणम् 
" आध्यानाय प्रयोजनाभावात् " , " आत्मगृहीतिरितरवदुत्तरात् " , " अन्वयादिति 
चेत् स्यादवधारणात् । इति चतुर्भिः सूत्रः ( प्र. ३. ३. १४-१५) प्रवर्तितम् । 

अत्रानन्दमयरूपा चिच्छतिः परमात्मा शिवः एव , न तो भिद्यत 
इत्ययमर्थः तृतीयसूत्रार्थत्वेनाचार्भाष्ये वर्णितः । न च तद्भाष्यमानन्दमयः 
परमात्मा शिव इति आनन्दमयाधिकरणप्रथमपक्षमाश्रित्यानन्दमयस्य परमात्मस्व . 


3.18335 


शिवावैतनिर्णयः 


साधनपरम् , नत्वानन्दमयश्चिच्छतिरिति वदधिकरणद्वितीयपक्षमाश्रित्य चिच्छक्तेः 
परमात्माभेदसाधनपरमिति वाच्यम् , प्रथमपक्षाश्रयणे आनन्दमयः परमात्मेत्य 
स्यानन्दमयाधिकरण ( ब्र . १. १. १३. ) एव सिद्धत्वेनात्र तत्साधनस्यानपेक्षित . 
त्वात् ; आनन्दमयाधिकरणे द्वितीयः पक्ष एव भाष्यकाराभिमत इति जन्मादि 
सूत्रेण ( अ . १. १. २ ) स्पष्टमवगतत्वाच । तस्मादाध्यानाधिकरणे (न. ३. ३ . 
१४-१७) भाष्यकारैः शक्तेः शिवाभेदः प्रसाधित इत्येतत्समञ्जसमेव । 

तथा “ ईक्षतिकर्मव्यपदेशात् सः " ( अ . १. ३. १२ ) इत्यधिकरणे- 3. 1834 
ऽपि तस्याः शिवाभेदो वर्णितः । तत्र हि " एतद्वै सत्यकाम परं चापरं च ब्रह्म 
यदोहारः " इत्यादौ सत्यकामपनोचरसन्दर्भण एकमात्रप्रणवोपासनस्य तत्प्रथम. 
मात्रात्मकममापणीयमनुष्यलोकप्राप्तिफलं द्विमात्रप्रणवोपासनस्य द्वितीयमात्रात्मक 
यजुःप्रापणीयान्तरिक्षलोकपातिफलं चाभिधाय यदानायते " यः पुन रेत त्रिमात्रेण 
ओङ्कारेण परं पुरुषममिध्यायीत * * यथा पादोदरस्त्वचा विनिर्मुच्यते एवं हवै 
स पाप्मना विनिर्मुक्तः स सामभिरुन्नीयते ब्रह्मलोक स एतस्माज्जीवधनात् परात्परं 
पुरिशयं पुरुषमीक्षतेः " इति, तत्र ब्रह्मलोकः परब्रह्मणः शिवस्य लोकः तस्मि . 
श्रीक्षणीयः पुरुषः शिव इति सिद्धान्तोऽभिमतः । तदर्थमिह - ब्रह्मलोको 
विष्णुलोकः, " ऋम्भिरेतं यजुमिरन्तरिक्षं सामभिर्यत्तत् कवयो वेदयन्ते 
इत्युक्तार्थसंग्राहके तदनन्तरमन्त्रे " तद्विष्णोः परमं पदं सदा पश्यन्ति सूरयः 
इति मन्त्रेण विष्णुलोके प्रतिपन्नस्य विद्वदनुभवविषयत्वस्य तस्मिन् ब्रह्मलोके 
प्रत्यभिज्ञायमानत्वात् । अतस्तस्मिनिरीक्षणीयः पुरुषो विष्णुरेव - इति पूर्वपक्ष. 
मुपन्यस्य सिद्धान्ते तदनुवादपूर्वकं तन्निरास इत्यं कृतः " यदुक्तं तद्विष्णोः 3. 1835 
परमं पदमिति तत्र प्रपञ्चाकारत्वमन्तरेण यनिरतिशयानन्दस्वभाव विष्णोः परमं 
पदं रूपं तदेव शिवाभिधेयं परं ब्रह्मेत्यविरोधः ; यतो विष्णुशिवयोरुपादाननिमित्त 
योरवस्थाभेदमन्तरेण स्वरूपभेदो नास्ति " इति । 

अत्र शिवलोके तद्विष्णोरिति मन्त्रार्थप्रत्यभिज्ञानसङ्घटनार्थ तस्य मन्त्र- 3. 1835 
शिवलोकविषयत्वमेव वक्तुं युक्तम् । न तु शिवविषयत्वम् । अत एव 
" सोऽध्वनः पारमामोति तद्विष्णोः परमं पदम् " इति कठवल्लीमन्त्रस्य शिव 
लोकविषयत्वम् “ कार्य बादरिरस्य गत्युपपत्तेः " इत्यधिकरण ( प्र. ४. ३. ६ ) 
भाष्ये वर्णितम् । तद्विष्णोरिति मन्त्रस्यैतद्भाष्यदर्शितार्थावलम्बनेन शिवविषयस्य 


श -7 


. 


शिवादतनिर्णयः 


मुपादयितुमप्यशक्यम् । न हि प्रपञ्चाकारेणावस्थितस्य विष्णोः शिवः साक्षा 
स्वरूपमिति भाष्यकारसिद्धान्तः । किन्तु शिवशक्तिरूपः परमानन्दः तस्य 
साक्षात्स्वरूपमिति तस्य शिवशक्त्यवस्थारूपत्वमेव हि प्रकृत्यधिकरण ( ब्र . १.४ . 
२३ ) भाष्यादिषु प्रतिपादितम् । 


3.18352 


तस्मादित्यमस्य भाष्यस्यार्थो वर्णनीयः- " प्रपञ्चाकारत्वमन्तरेण यनि 
रतिशयानन्दस्वभावं विष्णोः परमं पदं रूपम् " इत्यनेन जगदाकारपरिणतवि. 
ष्ण्ववस्थाप्रकृतिभूता चिच्छक्तिरुच्यते । सेव परमशिवलोकतयापि वर्तत इति 
तेन तद्विष्णोरिति मन्त्रस्य शिवलोकविषयत्वं दर्शितं भवति । " तदेव शिवाभि 
धेयं परं ब्रह्म " इति तस्याः शिवस्वरूपाभिन्नखमुच्यते । ननु प्रत्यभिज्ञान 
विरोधपङ्घटनार्थ तद्विष्णोरिति मन्त्रस्य शिवलोकाकारतापन्नचिच्छक्तिविषयत्वमात्रं 
वक्तव्यम् , चिच्छक्तेः शिवस्वरूपाभिन्नत्ववचनं तत्र नोपयुज्यते - इत्याशङ्कय 
शङ्काविशेषनिरासेन तदुपयोग सूचयितुम् “ यतो विष्णुशियोः " इत्यादि 
वाक्यम् । इयात्र शङ्कोतिष्ठति - विष्णोः परमं रूपं शिवशक्तिरित्ययुक्तम् , 
पुराणेतिहासादिषु विष्णोः शिवाभिन्नत्यस्यैव बहुधा प्रतिपादितत्वादिति । 
नचाय परिहारोऽनेन वाक्येन सूचितः - यतो विष्णोः शिवात् स्वरूपभेदो 
नास्ति . तत एवं विष्ण्ववस्थाप्रकृतिभूतायाः शक्तेरपि शिवात् स्वरूपभेदो मेष्यते, 
कूर्मपुराणादिषु शिवस्य शक्तेर्विष्णोश्चक्यप्रतिपादनदर्शनाचेति । 


318353 


यद्वा " तदेव शिवाभिधेयं परं ब्रह्म " इति भाष्यवाक्यस्यायमभि 
प्रायः - पुराणेतिहासादिषु सकलवेदान्तप्रतिपाद्य सर्वकारण मुक्तप्राप्य परं 
ब्रह्म विष्णारेव रूपमिति विष्णोः परमं पदमिति विष्ण्वाख्यं परमं पदमिति च तत्र 
तत्र प्रतिपाद्यते । यथा महाभारते मोक्षधौ नारदोपाख्यान श्रूयते - नारदो 
हिमवत्पाधै काश्चन कन्यां तस्या जृम्भणसमये तन्मुखानिर्गतान् रबिन्दु 
अचिताङ्गान् आदित्यसहशाकारं शिरसा मणिं धारयतः पुरुषान् तां प्रदक्षिणीकृत्य 
पुनरपि तामेव प्रविष्टांश्च दृष्ट्वा प्रणस्य सविनय " का त्वम् , के ते त्रयः पुरुषाः,, 


1. लोकतया विवर्तत इति एतेन ( My, o ) . 
2. रक्त ( T ) 
8. विचित्रानान ( MyBO) 


शिवातनिर्णयः 


५१ 


. 


तेषां गात्रेषु बिन्दवः के , मूर्षसु ज्योतिः किम् " इति पृष्टा " सावित्र्यहम् , 
ते पुरुषाः त्रयो वेदाः , तद्वात्रेषु बिन्दवो यज्ञतत्फलरूपाः वेदार्थाः, मूर्षसु 
ज्योतिः वेदान्तप्रतिपाचं दिव्यं किमपि महज्ज्योतिः, तत्तु मयापि दुर्विज्ञानम् " 
इत्युक्तः तज्ज्योतिः किमिति निर्णयार्थ वर्षशतं भगवन्तं विष्णुमाराध्य ततः प्रसन्न 
पुरस्तादाविर्भूतं भगवन्तमालोक्य सहर्ष प्रणम्य 


" विवक्षितं जगन्नाथ मम ज्ञातं खयाच्युत । 
तत्प्रसीद हृषीकेश श्रोतुमिच्छामि तद्धरे । " 


इति पृष्ट्वा 


. 


यदृष्टं मम रूपं तद्वेदानां शिरसि त्वया । 
निन्द्रा निरहकारा यतयश्शुद्धलोचनाः । 

ते मां पश्यन्ति सततं तान् पृच्छ यदिहेच्छसि ॥ " 
इत्येवं भगवतोपदिष्ट इति । तत्र मम रूपमित्यभेददृष्ट्या शिवस्वरूप 
मेवोच्यते । मत एव मम रूपमित्युक्त्वापि तत्र प्रष्टव्यरहस्यांशसद्भावममि. 
प्रेत्य " तान् पृच्छ " इत्युक्तम् । अत एव पश्य मे योगमैश्वरम् " इति 
“ परमं रूपमैश्वरम् " इति च गीतासु भगवता स्वकीयत्वेन प्रदर्घामाने रूपे 
स्वयमेवैश्वरत्वविशेषण दत्तम् । एवं " विष्णोः परमं पदम् " इति , “ विण्वाख्यं 
परमं पदम् " इति च भारतादिषु तस्य प्रतिपादनमपि विष्णुशिवयो 
रभेददृष्टया प्रवृत्त शिवपर्यवसायि द्रष्टव्यमिति । अस्मिन्नपि पक्षे तेन ईक्षत्यषि 
करणवाक्येन चिच्छके: शिवाभेदो वर्णितो भवत्येव, चिच्छक्त्यवस्थाविशेषरूपस्य 
विष्णोः शिवाभेदे चिच्छक्केस्ततो भेदायोगात् । 


एवं परमेश्वरस्य चिच्छक्तिसद्भावः तस्याः परमेश्वराभिन्नत्वं तथात्वे- 3. 184 
ऽपि तस्यास्तद्धमत्वमित्येतत्सर्वमद्वैतप्रधानेऽपि शाखे निरूपितम् । तथाहि 
संक्षेपशरीरके 


1. यदि चेच्छसि ( My, T ) ; यदि वेच्छसि ( O ) 
2. तेन तेन ( T ) 


५२ 


शिवातनिर्णयः 


" चिच्छक्तिः परमेश्वरस्य विमला चैतन्यमेवोच्यते 
सत्यैवास्य जडा परा भगवतः शक्तिस्त्वविद्योच्यते । 
संसर्गाच मिथस्तयोभगवतः शक्त्योजगज्जायतेऽ. 
सच्छक्त्या सविकारया भगवतः चिच्छक्तिरुद्रिच्यते ॥ 


इत्येवं कथयन्ति केचिदपरे श्रद्धालवस्तत्पुनः 
कस्यांचिद्भुवि समतं च विदुषां नेष्टं च भूम्यन्तरे । 
कर्मोपास्तिविधानभूमिषु तथा तत्समतं निर्गुणे 
तत्त्वे तत्परवेदवाक्यविषये वालोचिते नेष्यते ॥ " 


3. 185 


एवं पञ्चपादिकायामपि- " मानन्दो विषयानुभवो नित्यत्वं चेति 
सन्ति धर्माः मपृथक्त्वेऽपि चैतन्यात् पृथगिवावमासन्ते " इत्युक्त्या अयमेवार्थ 
स्सूचितः । 

एवं स्वरूपाभिन्नाया एव विच्छक्तेः व्यवहारदशायां धर्मत्वमप्यस्तीति 
गागिब्राह्मणदहरविद्यादिषु धर्मधर्मिभावादिभेदनिर्देशोऽपि युज्यत एव । यतु 
जन्मादि सूत्रे ( न. १. १. २ ) “ स एवानन्दो ब्रह्मेति प्रचुरत्वात् ब्रह्मत्वेनो . 
पर्यते " इत्युक्तम् , तत्मायः आनन्दवस्याम् “ स एको ब्रह्मण मानन्दः " 
इति, " मानन्दं ब्रह्मणो विद्वान् " इति च ब्रह्मधर्मस्वेनोक्तत्वात् व्यावहा 
रिकधर्मत्वोक्तिपकरणे सामानाधिकरण्यमौपचारिक नेतव्यमित्यभिप्रायेण, न 
तु सर्वथैव भेदाभिप्रायेण । एवम् “ तद्गुणसारत्वातु तद्यपदेशः प्राज्ञवत् " 
इति सूत्रे ( ब्र . २. ३. २ ९ ) धर्मज्ञानवाचकशब्दानां धर्मिण्यौपचारिकत्वोक्तिरपि 


नेतन्या । 


3.10 


एवं च ब्रह्मचिच्छक्तेः सकलचेतनाचेतनप्रपञ्चाकारत्वं तस्या एवं 
ब्रह्मस्वरूपत्वं तदीयसकलगुणगणरूपत्वं ब्रह्मणो निर्विकारत्वमिति अर्थचतुष्टय 
माचारभ्युपगत निर्गुणं निष्प्रपञ्च जीवाभिन्नं शुद्धाद्वैतरूपं ब्रह्मेति तेषां पर . 


1 अविद्यात्मिका ( Anandasrama ) 
2. Samkşepa Sariraka , Ch III , V , 228 , 229 . 
3. Pancapadikā, p . 4. ( Vizianagaram Samskrit Şeries ): 


शिवाईतनिर्णयः 


मसिद्धान्त इति अमुमर्थ दृढमवगमयत्येव । तथा हि - चिच्छतेब्रह्माभेदे 
तस्या एवं तदीयसकलगुणात्मत्वे च ब्रह्मणः स्वभिन्ना गुणा न सन्ति ; किन्तु 
स्वयमेव कल्पितभेदेन गुणवदप्यवभासते ; वस्तुतो निर्गुणमेव ब्रह्म 
इत्येतत्तावत् सिध्यति । नबभेदे मुख्यो गुणगुणिभाव उपपद्यते । न चाभेद 
इव मुख्यगुणगुणिभावोपपादको भेदोऽप्याचारङ्गीकृत इति वक्तुं शक्यते ; 
आरम्भणाधिकरण ( ब . २. १. १५ ) भाष्यादिषु विरोधेन भेदाभेदपक्षस्य 
प्रतिक्षिप्तत्वात् । 

न च मध्वमत इवाचार्याणां मते गुणगुणिनोः मेदाभावेऽपि भेद- 3.191 
प्रतिनिधिविशेषोऽभ्युपगतोऽस्ति । न वा तेनापि मुख्यगुणगुणिभावनिर्वाहः, 
तस्य माध्वैरपि भेदकार्यव्यवहारमात्रनिर्वाहकतयाभ्युपगतत्वेन ततो भेदाव 
भासतदमिलापमात्रसिद्धः । विशेषस्य भेदनिर्वाह्यसकलकार्यनिर्वाहकरवे विशेष 
इति पर्यायेण भेदस्यैवाङ्गीकारापत्तेः । अत एवानुव्याख्यानाख्ये मध्वमन्थे 
" मेदो नाशे भवेत्तथा " इति, सत्सु तन्तुषु विनश्यतां पटादीनां तन्तुभ्यो 
भेदेऽभ्युपगते, तद्व्याख्याने न्यायसुधायाम् “ यथा भेदसाधकानां व्यपदेशा 
भेदादीनां विशेषाश्रयणेनैवान्यथासिद्धिरुक्ता, तथा सत्यपि तस्मिन्नसत्त्वस्यापि 
विशेषेणैव निर्वाहः क्रियताम् ; किं भेदाभेदाभ्युपगमेन ? " इति शङ्कां कृत्वा , 

विशेषस्य भेदकार्यव्यवहारमात्रनिर्वाहकत्वेनासत्त्वं प्रत्यनिर्वाहकत्वात् सकल 
भेदकार्यकारित्वे विशेषो भेद एव स्यात् , न तत्प्रतिनिधिः स्यात् " इति परिहारः 
कृतः । तस्माद्गुणविषये तावत् " अपृथक्त्वेऽपि चैतन्यापृथगिवावमासन्ते 
इति पञ्चपादिकोक्तपक्ष एवाभिमत इत्येतत् सुदृढमेव । 


तथा सकलप्रपञ्चाकारायः चिच्छक्तेः ब्रह्माभेदाभ्युपगमेन वियदादि- 3.192 
प्रपञ्चः तद्विर्त इति सिद्धयति । अन्यथा वियदादेरनित्यस्य तत्परिणामस्वाभ्युपगमे 
तदमिन्नस्य ब्रह्मणो निर्विकारत्वाभ्युपगमविरोधापतेः । 


1. बत् ( T , My , and o ) 
2. Anuvyakhya II , 2 , p . 25 ( Sarvamala edu .) 
३. अत्र न्यायसुधा- स्यादेत् । यथा भेदादीनाम् " इत्यादिः । 
4. " विनाश प्रति " इति न्यायसुधा । 
5. न्यायसुधा , अ.२ पा . २. १३७ , 


शिवाद्वैतनिर्णयः 


ननु ब्रह्मचिच्छक्त्योः तात्त्विकाभेदेऽपि गाविबामणदहरविद्यानन्द 
वस्यादिसिद्धस्य धर्मधर्मिभावासनासनिभावादेः निर्वाहाथं व्यावहारिको भेदोऽप्य 
वश्यमभ्युपगन्तव्य इति, तत एव चिच्छक्तेः परिणामित्वाभ्युपगमेऽपि ब्रह्मचिच्छ 
क्त्योः निर्विकारत्वसविकारत्वव्यवस्था घटते ; जीवब्रह्मणोरभेदेऽपि कर्तृवभोक्तृ. 
त्वादि तदभावव्यवस्थावदिति चेत् , तथापि परममुक्तिदशायां व्यावहारिकभेद . 
निवृत्त्या जीवगतकर्तृत्वभोक्तृत्वादिवत् वियदादिप्रपञ्चस्यापि निवृत्तेरवश्यं वक्तव्य 
त्वात् तस्य ब्रह्मविवर्तवसिद्धिरनिवार्या । तस्मात् संक्षेपशारीरकोतरीत्या भाष्ये 
परिणामवादालम्बन व्यवहारदृष्टयै कर्मोपासनादिनिर्वाहार्थ तत्त्वदृष्टौ तत्प्रतिषेधा 
पेक्षिततत्प्रसक्त्यर्थ चेति ब्रह्मणो निष्प्रपञ्चत्वपक्ष एवाभिमत इत्यपि सुदृढम् । 

चिच्छतः सकलाचेतनप्रपञ्चाकारत्ववत् सकलचेतनप्राश्चाकारत्व 
स्याप्युक्तत्वेऽपि चेतनप्रपञ्चस्य वियदादिवचद्विवर्तत्वं न सिध्यति ; तथा सति 
तस्य तत्त्वज्ञानानिवृत्त्या मुक्तिफलमाक्त्वाभावप्रसङ्गात् , नित्यस्य तस्य ब्रह्माभेदे 
ब्रह्मभेदे ब्रह्मनिर्विकारत्वविरोधप्रसङ्गाच्च । 


3.1922 


ननु प्रकृत्यधिकरणे " परिणामात् " इति सूत्रे ( ब्र. १. ४. २७ ) 
चिदचिदाकारेण परिणामादिति व्याख्यातम् । परिणामत्वोक्तौ च विवर्तवादः 
स्वयमेवापततीत्युक्तम् । सत्यम् । तथापि चिदंशे परिणामत्वोक्तिश्चिद्वर्गस्य 
ब्रह्मचिच्छक्तिनित्यावस्थावमात्रपरा, चिर्द्वर्गस्यापि स्वचिच्छक्तिद्वारा ज्ञानसुख 
संकोचविकासादिपरिणामोऽस्तीति तदभिप्राया वा , यतः स्वरूपतश्चिद्वर्गस्य 
नित्यत्वं व्यवस्थापितम् " नात्मा श्रुतेनित्यत्वाच्च ताभ्यः " ( न . २. ३. १८ ) 
इत्यधिकरणे । तस्मानिर्गुणं निष्पपञ्चं जीवामिन्नं शुद्धाद्वैतरूपं ब्रह्मेति आचार्याणा 
मभिमतमित्येतत्सुदृढमेव । 


नन्वेवं व्यवहारदशायां मुक्तिदशायां चाचार्याणां मतस्याद्वैतवादिमता 
विशेषे किमर्थ पृथग्भाष्यारम्भ इति चेदुच्यते । निर्विशेषब्रह्मसाक्षात्कारात् खलु 
ब्रह्मभावावाप्तिः । तत्साक्षात्कारस्तनिदिध्यासनलभ्यः । तस्मिन्नतिसूक्ष्मे निदिध्या 
सनयोग्य बुद्धिस्थैर्य ये न लभन्ते, तेषां तत्र बुद्धिस्थैर्य दृढभक्तिपूर्वकचिरनिरन्तरो 


1. विरोधाप्रसन्हा ( ABO) 


-... 


... 


... 


+ 


शिवाद्वैतनिर्णयः 
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" 


पासनाराषितस्यानन्तकल्याणगुणदिव्यविग्रहविशिष्टस्य तस्यैव प्रसादालभ्यम् 

स नो बुध्या शुभया संयुनक्तु " इति श्रुतेः , " ईश्वरात् ज्ञानमन्विच्छेत् ॥ 
इति स्मृतेश्च । अत एवाहुः खण्डनकाराः 

ईश्वरानुग्रहादेषा पुंसामद्वैतवासना । 

महाभयकृतत्राणा द्वित्राणां यदि जायते ॥ ” इति । 
ईश्वरप्रसादश्च तदुपासनालभ्यः, 

" यथान्तरोपचारेण नरः स्त्रीषु प्रसीदति । 
तथान्तरेण ध्यानेन प्रसीदति महेश्वरः ॥ " 


इति पुराणवचनात् । अतश्विरकालं तदेकनिष्ठतोपयोगिभक्त्यतिशयसिद्धये तदेव 
परं ब्रह्म नातः परमस्य तात्त्विक रूपमस्तीति प्रतिपादयद्धिराचार्यस्तदानुगुण्येन 
वेदान्तवाक्यानां ब्रह्मसूत्राणां च योजनाप्रदर्शनार्थमिदं भाष्यं प्रवर्तितम् । 

ननु तस्मिन् भक्त्यतिशयसिध्यर्थ श्रुतिस्मृतिपुराणप्रति पन्नतदीयमहि- 3.1 
मविशेषपख्यापनमेव युक्तम् । न तु ततः परस्य वस्तुसतो न्यायानुगृहीत 
वेदान्तार्थत्वेन स्वाभिमतस्य महापुरुषार्थप्राप्त्यर्थमवश्योपादेयस्य तदीयरूपान्तरस्य 
दूषण मिति चेदुच्यते । पूर्वेषामपि ऋषीणामिय शैली दृष्टा ; यत् पूर्व 
कस्यचिदनुष्ठानेन यत्राधिकारः प्राप्यः तत्रैव पूर्वानुष्ठानेन दृढाधिकारसिध्यर्थ 
तत्रानभिमतमपि श्रुतिन्यायविरोधेन दूषणं प्रदर्य तत्र पुरुषस्य प्रथमप्रवृत्ति 
निरुध्य पूर्वानुष्ठेये व्यवस्थापनम् । 

यथा कल्पसूत्रे श्रुतिस्मृतिविरोधप्रदर्शनेन संन्यास दूषयित्वा तत्र 3.211 
प्रथम प्रवृत्रि निरुध्य तदधिकारिविशेषणदृढवैराग्योपयोम्यन्तःकरणशुद्धयर्थ यज्ञादि 
कर्मानुष्ठानवतो गाईस्थ्यस्य शसनेन तत्र पुरुषव्यवस्थापनम् । तथा हि आपस्त 
म्बाचा : - " अथ पुराणे श्लोकावुदाहरन्ति 


I. Khandana khanda- khadya , para 163, v . 25 
8. प्रमित ( A, Mal .) 


शवातिनिर्णयः 


अष्टाशीतिसहस्राणि ये प्रजामीषिर ऋषयः । 
दक्षिणेनार्यम्णः पन्थानं ते श्मशानानि भेजिरे ।। 


अष्टाशीतिसहस्राणि ये प्रजा नेषिर ऋषयः । 
उचरेणार्यम्णः पन्थान ते अमृतत्वं हि कल्पते ॥ 


. 


इत्यूर्ध्वरेतसां प्रशंसा । अथापि सङ्कल्ससिद्धयो भवन्ति । यथा वर्ष 
प्रजादानं दूरदर्शनं मनोजवतां यच्चान्यदेवं युक्तम् । तस्माच्छ्रुतितः प्रत्यक्ष 
फलत्वाञ्च विशिष्टानाश्रमानेतानेके ब्रुवते । विद्यवृद्धानां तु वेदाः प्रमाणमिति 
निष्ठा । तत्र यानि श्रूयन्ते श्रीहियवपश्वाज्यपयःकपालपत्नीसम्बन्धान्युच्चैनीचैः 
कार्यमिति तैविरुद्ध आचारोऽप्रमाणमिति मन्यन्ते । यत्तु श्मशानमुच्यते ना 
नाकर्मणामेषोऽन्ते पुरुषसंस्कारो विधीयते । अतः परमनन्त्यं फलं स्वयं . 
शब्दं श्रूयते । अथाप्यस्य प्रजातिममृतमाम्नाय आह – प्रजामनु प्र जायसे, 
तदु ते मामृतमिति । अथापि स एवायं विरूढः पृथक् प्रत्यक्षेणोपलभ्यते । 
दृश्यते चापि सारूप्यं देहत्वमेवान्यत् । ते शिष्टेषु कर्मसु वर्तमानाः पूर्वेषां 
साम्परायेण कीर्ति स्वर्ग च वर्षयन्ति । एवमवरोऽवरः परेषाम् । आभूतसं 
प्लवाते स्वर्गजितः । पुनः सर्गे बीजार्था भवन्ति इति भविष्यपुराणे । अथापि 
प्रजापतेर्वचनम् - त्रयीं विद्या ब्रह्मचर्य प्रजाति श्रद्धां तपोयज्ञमनुप्रदानम् । 
य एतानि कुर्वते तैरिसह स्मो रजो भूत्वा वंसतेऽन्यत्प्रशंसन्निति । तत्र ये 
पापकृतः त एव ध्वंसन्ति । यथा पर्ण वनस्पतेः । न परान् हिंसन्ति । 
नास्यास्मिन लोके कर्ममिस्सम्बन्धो विद्यते , तथा परस्मिन् कर्मफलैः । 
तदेतेन वेदितव्यम् । प्रजापतेऋषीणामिति सर्गोऽयम् । तत्र ये पुण्यकृतः 
तेषां प्रकृतयः पराज्वलन्त्यः उपलभ्यन्ते । स्यात्तु कर्मावयवेन तपसा वा 
कश्चित सशरीरोऽन्तवन्तं लोकं जयति सङ्कल्पसिद्धिश्च स्यात् , न तु तज्ज्यैष्ठ्य 
माश्रमाणाम् " इति महता यत्नेन पूर्वोत्तरपक्षाभ्यां संन्यासस्य यज्ञादिकर्म 
विधयाकसकलवेदविरुद्धत्वेनाप्रामाणिकत्वं प्रदर्य, गृहस्थस्य श्मशानभाक्त्व . 
दूषणममृतत्वाभावकृतं तन्न्यूनत्वं च श्रुतिन्यायाभ्यां परिहत्य, प्रजापतिवचनो . 


1. आपस्तम्बधर्मसूत्रम् , II , 9 , 23 , 24 


. 


शिवाद्वैतनिर्णय 
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दाहरणेनाश्रमान्तरं सर्वात्मना निन्दिरखा, पुत्रपौत्रादिकृतसत्कर्मभिः पित्रादीनां 
स्वर्गोऽस्ति चेचकृतदुष्कर्मभिस्तेषां नरकोऽपि स्यादिति शङ्करं युक्त्या 
परिहत्य, सङ्कससिद्धित्वादिकं कर्मतपस्साध्य गृइस्थेनान्येन वा येन 
केनापि संपादयितुं शक्यत इत्याश्रमान्तरस्य तत्कृतमुत्कर्षमप्यपास्य, यज्ञादि 
कर्मानुष्ठानवतो गार्हस्थ्यस्य प्रशंसनेनादृढवैराग्याणां मन्दाधिकारिणामन्त: 
करणशुद्धया क्रमेण दृढवैराग्यसिद्धयर्थं गार्हस्थ्ये तद्वयवस्थापन कृतम् । तेषु . 
सूत्रेषु अथापीत्यस्य अपि चेत्यर्थः । अमृतत्वं हि कल्पत इति अमृतत्वाय कल्पन्त 
इत्यर्थः । अनन्त्य स्वय॑मिति यकारोपजनः छान्दसः । देहत्वमेवान्यदिति देह 
एवान्य इत्यर्थः । ते स्वर्गजितः पुनः सर्गे बीजार्थी भवन्तीति पुत्रपौत्रादिकृतैः 
पारलौकिकैः सर्मभिः आपलयं स्वर्ग लब्धवन्तः ते पुनः सर्गादौ 
जगत्सृष्टयर्थाः प्रजापतयो भवन्तीत्यर्थः । तैरिसह स्मः , तैरेव सह वसामः , 
प्रयं विद्यादिधनवनमेव अस्मल्लोकप्राप्तिरित्यर्थः । नास्यस्मिलोक इति , अस्य 
इत्येकवचनं बहथ । एषां पित्रादीनां इहलोके पुत्रादिकृतैः दुष्कर्मभिः परलोके 
तत्फलेश्च सम्बन्धा नास्तीत्यर्थः । 


अत्र विरुद्ध आचारो अप्रमाणमिति संन्यासाश्रमस्य मूलप्रमाण- 3.212 
राहित्यवचनम् , तस्य प्रत्यक्षजाबालादिश्रुतिसिद्धवादयुक्तम् ; स्वयं च प्रागाप . 
स्तम्बाचार्य: " चत्वारो आश्रमाः गार्हस्थ्य आचार्य कुलं मौनं वानप्रस्थमिति । 
तेषु यथेपदेशमन्यग्रो वर्तमानः क्षेमं गच्छति " इत्याश्रमान्तराणामपि सद्भावोऽ . 
गीकृतः । यथोपदेशमित्युक्त्या सर्वेष्वपि मूलमप्यङ्गीकृतम् । गार्हस्थ्याद्यनुक्रमणे 
नैव चतुष्टसिद्धेः चत्वार इत्युक्तिः ऐकाश्रभ्यपक्षनिराकरणार्था । एवं स्ववचनविरुद्ध 
चेदं तैविरुद्ध भाचारो अप्रमाणमिति वचनम् । “ ततः परमनन्त्य फलं स्वयशब्द 
श्रूयते " इति यदुक्तम् , तदपि काशकुशावलम्बनम् ; तथाभूतश्रुतिवाक्यसद्भावे 
तस्य " मक्षय्य ह वै चातुर्मास्ययाजिनः सुकृतं भवति " इत्यादिवदर्थवादमात्र 
स्वात् । एतेन “ प्रजामनु प्र जायसे " इत्यादिश्रुतिवाक्यान्तरोदाहरणमपि 
व्याख्यातम् । पितापुत्रयोरैक्ये युक्त्युदाहरण त्वतिभन्दम् । न हि देहयो: 


1. कममि साध्यं ( 0 ) 
8.विद्या अध्ययनादिमतामेव ( T ) 
३. तेषु सर्वेषु - इति धर्मसूत्रपाठः ( प . सू . २. ९ . २१. ) 
श -8. 
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शिवातिनिर्णयः 


सादृश्यमात्माभेदनियतम् । तथा पुत्रादिदुष्टकर्मभिः पित्रादीनां नरकप्राप्त्यमावः 
वचनमपि “ पितृभिस्सह मजति " इत्यादिवचनविरोधाञ्चिन्त्यम् । प्रजापतेषीणा 
मित्यादियुक्तिस्तु " तेषां तेजोविशेषेण प्रत्यवायो न विद्यते 1 इति स्वयमेवाप 
स्तम्बाचार्यः प्राक् फल्गूकता । इदं सर्वमापस्तम्बाचायैरज्ञानेनाग्रहेण वा नोक्तम् । 
किन्तु . सन्यासफलश्रवणमात्रसन्तुष्टा मन्दाः तदुचितहढवैराग्याभावेऽपि हठात् 
प्रवृत्ताः पुनः निर्वोढुं अशक्नुवन्तः पतेयुः । ते तथा मापसन्निति तदनुग्रहार्थितया 

किन्नु मलं किमजिनं किमु भणि किन्तपः पुत्रं ब्राह्मण इच्छच्वं स 
लोकोऽवदावदः " इत्यादिश्रुतिशैली दृष्ट्वा तस्प्रपञ्चनं कृतम् । 
तथा महाभारतेऽपि शान्तिपर्वणि सन्यासोद्युक्तम् , 

" अथैककालिको वाहमेककस्मिन् दिनक्षये । 
चरन् भैक्षन् मुनिमुण्डः क्षपयिष्यते कलेबरम् ॥ " 


. 


3.213 


इति सन्यासानुज्ञां प्रार्थयमानं युधिष्ठिर प्रति श्रीकृष्णेन सन्यासार्थ मात्राद्यनुज्ञा 
प्रार्थनया वैराग्यस्यादाढयमयबुध्य तहार्थिनन्तःकरणशुद्धये तं यज्ञादिषु 
प्रवर्तयितुकामेन स्वयमृष्यादिद्वारा च संन्यासस्य बहुधा दूषणं कृतम् । तत्र 
जनकोपाख्यानगते, 

" पन्थान पावन हित्वा जनको मौड्यमास्थितम् । 
तं ददर्श प्रिया भार्या भैक्षवृत्तिमकिञ्चनम् ॥ " 


इति श्लोके पावनमिति विशेषणेन दृढान्तःकरणशुध्युपयोगिनं कर्ममार्ग विसृज्य 
हठान्मोक्षाश्रमग्रहणमयुक्तमिति विभाषितम् । 


314 


तथा मनुस्मृतौ च 
“ ऋणानि त्रीण्यपाकृत्य मनो मोक्षे निवेशयेत् । 
अनपाकृत्य मोक्षं तु सेवमानो बजत्ययः ॥ " 


1. घ.स.२.६.१३ . 
2. Aitareya Brāhmaṇa, II , pp . 836 , 837 ( Anandasrama ed . ) 


. 


. 


शिवाद्वैतनिर्णया 


इति अदृढवैराग्यपुरुषापेक्षयैव " यदहरेव विरजेतदहरेव प्रव्रजेत् , गृहाद्वा 
वनाद्वा " इति, " ब्रह्मचर्यादेव प्रव्रजेत् " इति च प्रत्यक्षश्रुतिमनादृत्य तदर्थो 
लङ्घनमिव कृतम् । 

इत्यमेवाचार्यैरपि शुद्धब्रह्मावाप्तिरूपमहाफलश्रवणमात्रमन्तुष्टस्तत्प्राप्त्यर्थ 3. 215 
सन्निदिध्यासनसाक्षात्कारजननसमर्थचितैकाप्रयरहितो मन्दः तदुपयोगिनं सगुणों 
पासनामार्गमपहाय शुद्धब्रह्मविषयेषु श्रवणमनननिदिध्यासनेषु हठात्प्रवृत्तः तदुचितं 
चितैकाप्रधमनधिगच्छन् उभयभ्रष्टो मा भूदिति तदनुजिघृक्षया तं निर्गुणविषय 
प्रवृत्तेः प्रच्याव्य सगुणोपासनास्वेव स्थित्या भक्त्या प्रवर्तयितुं वेदान्तानां सगुणे 
समन्वयः प्रदर्शितः । न चेदं तत्र समन्वयप्रदर्शनम् , कल्पमूत्रे " प्रजामनु 
प्रजाय " इत्यादिवाक्यस्य पुत्रसन्तानो गृहस्थस्यामृतवमित्यर्थपदर्शन मिवात्यन्त 
तारार्याविषये तात्पर्यप्रदर्शनम् , निर्गुगप्रकरणानातानामपि " एतस्यैव क्षरस्य 
प्रशासने गार्गि सूर्याचन्द्रमसौ विधृतौ तिष्ठतः ", " सर्वस्य वशी सर्वस्येशानः 
सर्वस्याधिपतिः " इत्यादिवाक्यानां निर्गुणपतिपत्त्युपायतया प्रतिपाद्यमाने सगुणे. 
प्यवन्तरतात्पर्यमत्त्वात् । “ ततः परं विशुद्ध तत्त्वान्तरं नास्ति " इति तु तथा 
भूतमन्दाधिकारश्रद्धार्थ तबुद्धसंवादकै - यस्तथोपपाद्य करससूत्रे सन्यसनामव 
तन्निगूहितमिति सर्वमुपपद्यते । 


. 


ननु मन्दाधिकारिणः प्रति प्रस्थानान्तरं कर्तव्यं चेत् स्वतन्त्रमेव वर्तु . 3.22 
मुचितम् , न तु ब्रह्मसूत्रारूढम् , ब्रह्मसूत्राणां विशुद्धब्रह्मवैवार थत्वात् ; विशुद्ध 
ब्रह्म आचार्यैरभ्युपगतमित्यङ्गीकारे शङ्करभगवत्पाददर्शितस्य तेषां नवारार्थत्व. 
स्यापि अङ्गीकर्तव्यत्वादिति चेत्सत्यम् । शङ्करभगवत्पादैरेव तेषां सूत्राणा विश्वतो . 
मुखत्वं सूत्रलक्षणप्राप्तं भूषणमिति सगुणब्रह्मविचारार्थत्वमप्याविष्कृतम् । तथा 
हि - प्रथमसूत्रभाष्य एव तावत् " अस्ति तावब्रह्म नित्यशुद्धबुद्धमुक्तस्वभावं 
सर्वज्ञं सर्वशक्तिसमन्वितं च । ब्रह्मशब्दस्य हि व्युत्पाद्यमानस्य नित्यशुद्ध 
स्वादयोऽर्थाः प्रतीयन्ते " इति विशुद्धे सगुणे च ब्रह्मणि ब्रह्मशब्दस्य व्युत्पत्ति 
प्रदर्शनेन तत्र विचार्यपरस्य ब्रह्मशब्दस्य तदुभयपरत्वं सूचितम् । तेन. विशुद्धब्रह्मवत् 
सगुणमपि ब्रह्मात्र स्वरूपमाणसाधनफलैः सह विचार्यमित्याशय आविष्कृतः । 


1. निगहित ( My ) 


६० 


शिवाईतनिर्णयः 


तदनुकूलत्या जन्मादिसूत्रे ( शा . भा . १.१.२ ) जगदभिन्ननिमिचोपादानस्वरूपं 
जगत्कारणत्वं विशेषणतया सगुणस्योपलक्षणतया शुद्धस्य च लक्षणमित्यभिप्रेत्य 
द्वयोरपि लक्षणमुखेन स्वरूपनिर्णयः कृतः । शास्त्रयोनिस्त्रस्य ( शा . भा . १.१.३ ) 
सगुणस्य जगत्कारणत्वाक्षिप्तसर्वज्ञत्वद्दीकरणातयका योजना प्रदर्थ सगुण 
निर्गुणसाधारण्येन लक्षितस्य ब्रह्मणः शास्त्रपमाणकत्वसमर्थनार्थतया योजनान्तरं च 
दर्शितम् । समन्वयसूत्रे ( शा. भा . १. १. ४ ) पूर्वसूत्रोकं ब्रह्मणि शास्त्रस्य 
प्रामाण्यमुपपादयितुं वेदान्तरूपस्य तस्य सगुणनिर्गुणसाधारण्येनैव तसिन् 
तात्पर्येणान्वयो वर्णितः । स च 


i 


सगुणवाक्यमपीह समन्वितं 

भवति निर्गुणवस्तुनि सर्वशः । 
न खल निर्गुणवस्तुसमन्वय 

न सहते सगुणस्य समन्वयः ॥. 


सत्यासत्यवपुस्तथाहि सगुणं ब्रह्मास्य विद्या तथा 

तद्वत्तद्विषयस्य वेदवचसस्तात्रयमेवंविधम् । 
तेनावान्तरमस्य वेदवचसस्तात्पर्यमन्यादृश 

चान्यन्निर्गुणवस्तु तत्त्वविषयं सङ्घीयते भागशः ॥ " 


इति संक्षेपशारीरकोक्तरीत्या निगुणे सर्वेषां वेदान्तवाक्यानां महातात्पर्ये 
गान्वयरूपः सगुणे त्ववान्तरतासर्येणेति व्यवस्थया पर्यवस्यति । निर्गुणप्रक 
रणानातानामपि वाक्यानां तत्तदन्तर्गतपदप्रवृचिनिमित्तगुणविशिष्टे सगुणे 
अवान्तरपारायं युज्यत एव । ईक्षत्यधिकरणे । शा . भा . १.१.५ ] वेदान्तानां 
सायाभिमतपधानकारणत्वपरतां निरस्य सगुणनिगुणसाधारण्येनैव ब्रह्मकारणत्व 
परता प्रसाषिता । अत एव तत्र स्वाप्ययसूत्रपर्यन्तं [ शा . भा . १. १.९ ] 
सद्विधादिनिर्गुणप्रकरणगतानि वाक्यान्युदाहृत्य गतिसामान्यसूत्रमाष्ये [ शा . भा . 
१. १. १० ] सगुणनिर्गुणसाधारण्येन चेतनकारणत्वे सर्ववेदान्तानामैककण्ठवं 
प्रदय श्रुतत्वाचेति सूत्रभाष्ये ( शा . भा . १. १. ११ ) सगुणस्य .परमेश्वरस्य 
महिमनिरूपणार्थ प्रवृत्तायां श्वेताश्वतरोपनिषदि समानातः 


शिवातनिर्णयः 


६१ 


" न तस्य कश्चित्पतिरस्ति लोके 

न चेशिता नैव च तस्य लिङ्गम् । 
स कारणं करणाधिपाधियों 

न चास्य कश्चिजनिता न चाधिपः ॥ " 


इति मन्त्र उदाहृतः । तदनन्तरमानन्दमयाधिकरणावतरणे ( शा. मा . १.१.१२ ) 
कृत्वस्याध्यायशेषस्य सगुणनिर्गुणोभयपरतयैव समुत्थानं वर्णितम् , " द्विरुपं हि 
ब्रह्मावगम्यते, नामरूपविकारोपाधिकं तद्विारीतं च सर्वोपाविवर्जितम् " 
इत्यादिना एवमेकमपि ब्रह्मापेक्षितोपाधिसम्बन्ध निरस्तोपाधिसम्बन्ध 
चोगस्यत्वेन ज्ञेयत्वेन च वेदान्तेषूपदिश्यत इति परो ग्रन्थ आरभ्यते " 
इत्यन्तेन । तदनन्तरम् , यथा “ मानन्दमयोऽभ्यासात् " ( शा . भा . १ . 
१. १२ ) , " भूमा संप्रसादादध्युपदेशात् " ( शा . भा. १. ३.८ ) , " अक्षर 
मम्बरान्तधृतेः " ( शा. मा . १. ३. १० ) , " अदृश्यत्वादिगुणको धर्मोके " 
( शा . भा . १. २. २१ ), " शब्दादेव प्रमितः " ( शा. भा . १. ३. २४ ), 
" सुषुप्त्युत्क्रान्त्योर्भेदेन " ( शा . भा . १. ३. ४२ ) , इत्यादिसूत्रैः सत्यज्ञानान 
न्ताखण्डानन्दरूपे प्रतिषिद्धस्थूलत्वादिसर्वधर्मे प्रत्यगमिन्ने ब्रह्मणि वेदान्तानां 
समन्वयः प्रदर्शितः, एवम् “ अन्तस्तद्धर्मोपदेशात् " ( शा . भा . १.१.२० ) 
" सर्वत्र प्रसिद्धोपदेशात् " ( श . भा . १. २. १ ) , " दहरउत्तरेभ्यः" ( शा. 
भा . १. ३. १४ ) इत्यादिसूत्ररुपासकानुग्रहार्थ दिव्यमङ्गलविग्रहयुक्ते सत्य 
कामत्वसत्यसकल्पत्वायनन्तकश्याणगुणशालिनि सविशेषेऽपि ब्रह्मणि तेषां यथाई 
समन्वयः प्रदर्शितः । अविरोधाध्यायेऽपि " तदनन्यस्वमारम्भणशब्दादिभ्यः " 
[ शा . भा . २. १. १४ ] इत्यादिसूत्रनिर्विशेष इव " न विलक्षणवादस्य 
तथात्वं च शब्दात् " { शा. भा . २. १. ४ ] , " न प्रयोजनवत्वात् " 
[ शा . भा . २. १. ३२. ] , " वैषम्यनग्ये न सापेक्षत्वात्तथाहि दर्शयति 
[ श . भा. २. १. ३४ ] इत्यादिसूत्रैर्जगदुपादनवजगत्लष्टत्वसर्वभूतानुमा 
हकत्वसर्वभूतदयालुत्वादिगुणशालिनि सविशेषेऽपि ब्रह्मणि समन्वयस्य विरोध . 
परिहारो दर्शितः । साधनाध्यायेऽपि ॥ मानन्दादयःपधानस्य [ शा. 
भा . ३. ३. ११ ] , " अक्षरघियां स्ववरोध : सामान्यतद्भावाभ्यामौपसदव 
तदुक्तम् [ शा .. भा . ३. ३. ३३ ] इति निर्विशेषे ब्रह्मणि ज्ञानार्थ . 


६२ 


शिवातनिर्णयः 


मानन्दादीनामस्थूरत्वादीनामिव " कामादीतस्त्र तत्र चायतनादिभ्यः " 
[ शा . भा . ३. ३. ३ ९ ] इत्यादिमिर्बहुभिः सूत्रैरुपासनार्थ सविशेषेऽपि ब्रह्मणि 
सत्यकामत्वादिगुणानामुपसंहारो वर्णितः । फलाध्याये " आवृत्तिरसकृदुपदेशात् " 
[ शा . भा . ४. १.१ ] , " आत्मेति तूपगच्छन्ति ग्राहयन्ति च " [ शा . 
मा . ४. १. ३ ] , " आसीनः संभवात् " [ शा. भा . ४. १.७ ] , “ यत्रैका 
ग्रता तत्राविशेषात् " [ शा . भा . ४. १. ११ ], " तदधिगम उत्तापूर्वाधयो . 
रश्लेषविनाशौ तद्यपदेशात् " { शा . मा . ४. १. १३ ] इत्यादिसूत्रनिर्गुणे 
श्रवणादीनाम् , सगुणे उपासनानां चावृतिः कार्या इत्येवमादयः केचिदर्थाः 
सगुण निर्गुणयोस्सन्त्रेण प्रथमपादे निरूपिताः । द्वितीयादे सगुणोपासन 
फरूपाप्त्यर्थ विदुष उत्क्रान्तिकारो निर्गुणज्ञानफलपाप्त्यर्थमुत्क्रान्त्यपेक्षा 
भावश्च वर्णितः । तृतीयपादे सगुणब्रह्मावदामचिदिमार्गः तेन मार्गेण 
प्राप्यं सगुणं ब्रह्मत्ययमों निरूपितः । चतुर्थे पादे “ संपद्याविर्भावः: स्वेन 
शब्दात् " ( शा . भा . ४. ४. १ ) इत्यादिभित्रि मधिकरणैनिर्गुणब्रह्मविलाप्य . 
फलस्वरूपम् “ महालादेव तु तच्छ्नेः " ( शा . भा . ४. ४. ८ ) इत्यादिमि 
रधिकरणैः सगुणोपासकप्राप्यफलस्वरूपं च विवेचितम् । 
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नन्वेवमुक्तरीत्या सूत्राणां सगुणब्रमविचारार्थत्वमप्यस्तीत्याविष्कृतवद्भिः 
शङ्कराचार्यैरव सगुणमपि ब्रह्म स्वरूपप्रमाणसाधनफः विचारित चेत् किमर्थ 
सगुणविषये श्रीकण्ठाचार्यः भाष्यान्तरं कृतम् ? सूत्राणां कार्येन सगुणपरत्व. 
योजनया सगुणे मक्त्यतिशयसिध्यर्थ चे- निर्गुगे विधासातिशयासिध्यर्थे शङ्करा 
चार्यस्तेषां काल्यन निर्गु पस्वियो बना किमिति न कृतेति चेदन ब्रूम: 
शहराचायः सगुणब्रमसद्भावमात्र निरूपितम् , न तु तत्परमशिव इति विष्णवादि 
देवतान्तरवशानिरासेन निणीतम् । 


3.231 


यद्यापे - दहराधिकरणे ( शा . भा . १. ३. १४ ) “ परमेश्वर एवात्र 
दहराकाशी भवितुमर्हति, न भूनाकाशो जीवो वा " इति सिद्धान्तमुपक्रम्य 

" यदिदमस्मिन् ब्रह्म पुरे इति पूर्ववाक्ये ब्रह्मशब्देन जीव उच्यते, तस्य 
देहरूपपुरस्वामित्वात् , अत : माक् प्रकृतः स एव दहराकाशा भवितुमईति " 
इति शहापरिहारपस्तावे, " अथवा जीवपुर एवास्मिन् अझ सनिहितमुपदेक्ष्यते , 
यथा सास्मामे विष्णुः सन्निहितः " इति विष्णोर्वहराकाशतया निर्णिनीषितस्व 


शिवातनिर्णयः 


६३ 


सगुणब्रह्मणश्योपमानोपमेयभावनिर्देशादिह निरूप्यमाणं सगुणं ब्रह्म न विष्णुरूप 
मिति सूचितम् ; दहराधिकरण एव “ यद्यप्याकाशशब्दो भूताकाशे रूढः , तथापि 
तेनैव तस्योपमा नोपपद्यते " इति भूताकाशस्तु सत्यामप्याकाशशब्दप्रसिद्धौ 
उपमानोपमेयभावाद्यसंभवान्न गृहीतव्य इति च तत्पूर्वापरग्रन्थयोः 
अयमाकाशः तावानेषोऽन्तहृदय आकाशः " इत्युपमानोपमेयमावनिर्देशेन दहरा 
काशस्य भूताकाशभिन्नत्वव्यवस्थापनात् । तस्य न्यायस्य मध्यवर्तिग्रन्थेऽप्यव्याहतं 
प्रवृत्तेः । 


यावान्वा । 


3.232 


तथा यावदधिकाराधिकरण ( शा . भा . ३. ३. ३२ ) भाष्ये, “ अपा 
न्तरता नाम वेदाचार्यः पुराणऋषिविष्णुनियोगात् कलिद्वापरयोः सन्धौ कृष्णद्वै 
पायनस्संबभूव । सनत्कुमारोऽपि ब्रह्मणो मानसः पुत्रः स्वयं रुद्राय वरप्रदानात् 
स्कन्दत्वेन प्रादुर्बभूव " इत्युक्तिभङ्गया विष्णोरप्यपकृष्टत्वेन विभावितः संहार 
रुद्रोऽत्र निर्णिनीषितं सगुण ब्रह्म न भवतीति तु कैमुतिकन्यायेन सूचितम् । 
संहाररुद्र एवं हि 


" खामेव पुत्रमिच्छामि त्वया वा सहश विभो । " 
इति प्रार्थयमान ब्रह्माणं प्रति वरपदानात्तत्सुत्रत्वेन प्रादुर्भूतः कुमारसंभवोपाख्यान 
विषय इति पुराणेषु प्रसिद्धम् । एवं विष्णुरुद्रभिन्नत्वेन सूचितं सगुणं ब्रह्म 
त्रिमूर्युतीर्णः परमशिव इत्यपि अन्तरादित्यविद्यावधिकरणेषु निर्णिनीषिते सगुण 
ब्रमणि प्रायः परमशिववाचकपरमेश्व शब्दप्रयागेण सूचितम् । 

भगवत्पादहृदयाभिज्ञैराचार्यवाचस्पतिमिश्रापि शास्त्रोपक्रमे 

" पङ् मेरङ्गैरुपेताय विविधैरव्ययैरपि । 

शाश्वताय नमस्कुमों वेदाय च भवाय च ॥ " 
इति वेदमवशब्दाभ्यामौचित्यात् प्रमाणप्रमेयमावेनान्वितयोः नमस्कार्यत्वेन 
निर्देशात् षडङ्गदशाव्ययरूपकल्याणगुणगणविशिष्टत्वेन भवशब्दवाच्यत्वेन च 
प्रसिद्धः परमशिव एवात्र शाखे निरूपणीयं सगुणं ब्रह्मेति सूचितम् । 

तथापि तत्तदधिकरणविषयवाक्यानां देवतान्तरपरत्वनिरासेन तन 3. 234 
सरस्थापितम् । भतिगूढत्वेन सूचनामात्रेण श्रोतृणां हृदयसाक्षिकं प्रत्ययो न 


+ 
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भवतीति तदर्थ त्रिमूर्युतीणः परमशिव एवात्र शास्त्रे प्रतिपाद्य सगुणं ब्रह्म, 
दहरशाण्डिल्योपकोसलवैश्वानरादिविद्याविध्युक्तप्रकारेण तस्यैवोमासहितस्योपासनं 
कार्यम् , सगुणोपासनाभिरचिरादिमार्गेण प्राप्यं च स्थानं तदीयदिव्यलोकरूप 
मेवेत्यस्मिन्नथें वेदान्तानां न्यायाः सामरस्यमुपपादयितुमाचार्यः पृथक् भाष्य 
मारब्धम् । 


नन्वेवं सति शाङ्करभाष्ये सगुणब्रह्मनिरूपण व्यर्थमवश्यारब्धव्येनानेनैव 


3.235 


भाष्येण 


" निर्विशेष परं ब्रह्म साक्षात्कर्तुमनीश्वराः । 
ये मन्दास्तेऽनुकम्प्यन्ते सावशेषनिरूपणैः ॥ 
वशीकृते मनस्येषां सगुणब्रह्मशीलनात् । 
तदेवार्मिवेत्साक्षादपेतद्वैतकरुपनम् ॥ " 


इति कल्पतरूतस्य तन्निरूपणप्रयोजनस्य सिद्धेरिति चेच्छृणु तस्यापि साफल्यम् । 
निर्गुगब्रमनिरूपणार्थमेव शङ्करभगवत्पादैः भाष्य पवर्तितम् । तन्निरूपण तत्तदधि 
करणाविषयवाक्यानां जीवाद्यन्यारत्वशङ्कारूपपूर्वपक्षनिरासपूर्वकं कार्यम् । तन्नि 
रासश्च सर्वकर्तृत्वपर्वपालयितृत्वमर्वपशास्तृत्वसर्वसंहर्तृत्वादिलिङ्गः कार्यः । तत्रेय 
शक्षा भवेत् - प्रतिषिद्धपर्वधर्मस्य शुद्धचिन्मात्ररूपस्येह निरूपणीयस्य ब्रह्मणः के 
धर्माः, यैः ब्रह्मलिङ्गत्वाभिमतेः जीवादिपूर्वक्ष नरासः क्रियत इति । तत्रायं 
परिहारो वाच्यः - वस्तुतो निर्मकस्यापि ब्रह्मणः सन्ति व्यवहारदशायां 
कल्याणगुणरूपः बहवो धर्माः । तदुपहितं तदेव निविशेष ब्रह्म सविशेषमित्यप्यु. 
च्यते । तस्य सविशेषम्य दहरशाण्डिल्यवैश्वानरविद्याद्युपासस्यस्य धर्माः निर्विशेष . 
प्रकरणेऽपि तत्पतिपत्त्युपायत्वेन तस्मृत्यर्थत्वेन च य उपादीयन्ते जीवादिपूर्व 
पक्षनिरासः क्रियत इति तदुपयोगितयास्मिन्नपि शास्त्रे सविशेषब्रह्मपतिपत्त्यर्थ 
उद्विषयाणि वाक्यान्युदाहृत्य तनिरूपणं कार्यम् । 


: 


1 : अमेदोषाधिकल्पनम् ( My ) 
2. उपचर्यते इति ( My ) 
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फलपतिपयर्थमपि तनिरूपणं कार्यम् । तथा हि - यद्यपि तत्त्वदृष्टया 3.2351 
तत्त्वज्ञानफलं निर्विशेषब्रह्मभावाप्तिः, तथापि तदेव निर्विशेष ब्रह्म यावत्सर्वमुक्ति 
सगुणेश्वरमावमापद्यावतिष्ठत इति व्यवहारदृष्टया सत्यकामत्वादिगुणकपरमेश्वरमावा. 
पतिरूपमपि भवति तत्फलम् । अत एव प्रथमाध्याये दहराधिकरणे दहराकाशो 
वाक्यशेषश्रुतः सत्यकामत्वादिगुणैः परमेश्वर इति प्रसाध्य , प्रजापतिविद्यायाम् , 
" य आत्माऽपहतपाप्मा विजरो विमृत्युर्विशोको विजिधित्सो विपिपासः सत्यकाम 
स्सत्यसकरपः " इति जीवेऽपि तेषां गुणानां श्रवणात् न तेषां परमेधरलिङ्गत्व 
मित्याशकामुद्भाव्य, तन्निरासाथै प्रवृत्तस्य " उत्तगवेदाविर्भूतस्वरूपस्तु " ( शा . भा . 
१. ३. १ ९ ) इति सूत्रस्य, मुक्तो जीवस्य परमेश्वरमावापत्त्यैव सत्यकामत्वादि 
गुणाविर्भावो न तु तद्भिन्नावस्थतयेति न तेषां ब्रह्मलिङ्गत्वे काचिदनुपपत्तिरिति 
तापर्यमुक्तम् , " तस्मादविद्याप्रत्युपस्थापितमपारमार्थिक जैवं रूपं कर्तृत्वभोक्तृत्व 
रागद्वेषादिदोषकलुषितमनेकानर्थयोगि, तद्विलयनेन तद्विपरीतमपहतपाप्मत्वादि 
गुणकं पारमेश्वरं रूपं विद्यया प्रतिपद्यते " इति 


32353 


प्रथमाध्याय एव जगद्वाचित्वाधिकरणेऽपि ( शा. भा . १. ४. १६ ) 3. 232 
बालाक्यजातशत्रुसंवादस्योपक्रमोपसंहाराभ्यां परब्रह्मपरत्वव्यवस्थापनप्रस्तावे " तथो 
पसंहारस्यापि निरतिशयफलश्रवणात् ब्रह्मविषयत्वं दृश्यते, सर्वान् पाप्मनो 
पहत्य सर्वेषां मनानां श्रेष्ठय खाराज्यमाधिपत्यं पर्येति । य एवं वेद " 
इत्युक्त्या मुक्तिफलस्य सगुणेश्वरभावापत्तिरूपत्वं दर्शितम् । परमेश्वरावन्यत्र सर्व 
भूताधिपत्यासंभवात् । 

तथा द्वितीयाध्यायेऽपि अंशाधिकरणे ( शा. मा . २. ३. ४३ ) 
" जीवस्येश्वशित्वाभ्युपगमे तदीयेन संसारदुःखभोगेनेश्वरस्यापि दुःखित्वं स्यात् । 
यथा लोके हस्तपादाद्यन्यतमांशगतेन दुःखेनांशिनो देवदत्तस्यापि दुःखित्वं 
तद्वत् । अतश्च तत्प्राप्तानां महत्तरं दुःखं प्राप्नुयात् । अतो वरं पूर्वावस्खा 
संसार एवास्थिति सम्यग्ज्ञानानर्थक्यप्रसङ्गः " इति शङ्कासन्येन प्रसिद्धेन बिम्ब 
प्रतिबिम्बमावेन कृतासायमवलम्ब्य समाहितेन मुक्तस्येश्वरमापत्तिराविष्कृता । 
न च तत्रेश्वरशब्दः कथंचन शुद्धचैतन्यपरो योजनीयः । यतः " परात्तु तच्छ्रुतेः 
इति तत्पूर्वाधिकरणे ( शा . भा . २. ३. ४१ , १२ ) जीवस्याविद्यावस्थायां कर्तृ 
स्वमीश्वरापेक्षमिति प्रसाध्य , “ नन्वेवमीश्वरस्य कारयितृत्वे सति वैषम्यनैपुण्ये 
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स्याताम् " इति शहोत्तरत्वेन “ कृतप्रयत्लापेक्षस्तु विहितप्रतिषिद्धावैयर्थ्यादिभ्यः " 
( शा . भा . २. ३. ४२ ) इति तदीयगुणसूत्रस्यावतारितस्वात्तदधिकरणं सगुणेश्वर 
विषयमिति तदनन्तरप्रवृत्तमंशाधिकरणमपि तद्विषयमेव । तदुपक्रमे " जीवेश्वरयो 
रुपकार्योपकारकभाव उक्तः । स च सम्बद्धयोरेव दृष्टो लोके । यथा स्वामि 
मृत्ययोः । यथा वा अमिविस्फुलिङ्गयोः । ततश्च जीवेश्वरयोरप्युपकार्योपकारक 
भावाभ्युपगमात् किं स्वामिभृत्यवत्संबन्धः, आहोस्विदमिविस्फुलिङ्गवदित्यस्या 
विचिकित्सायामनियमो वा प्रामोति ; अथवा स्वामिभृत्यप्रकारेष्वीशितीशिवन्य 
भावस्य प्रसिद्धत्वातद्विध एव सम्बन्धः पामोति " इति पूर्वपक्षप्रवर्तनेन तस्याधि 
करणस्य पूर्वाधिकरणसमानविषयत्वस्फुटीकरणात् । 

तृतीयाध्यायेऽपि सन्ध्याधिकरणे ( शा . भा . ३. २. १ ) परमेश्वरा 
भिन्नस्य जीवस्यैर्यवशात् स्वप्ने साकरिपकी स्थादिसृष्टिर्मविष्यतीति शङ्कोत्तरत्वे 
नावतारितस्य “ पराभिध्यानात्तु विरोहितं ततो यस्य बन्धविपर्ययो " ( शा . भा . 
३. २. ५ ) इति सूत्रस्य तात्पर्यकथनावसरे “ जीवेश्वरयोः सत्यप्यंशांशित्वे 
प्रत्यक्षमेव जीवस्येश्वरविपरीतधर्मवम् । किं पुनर्जीवस्येश्वरसमानधर्मत्वं नास्त्येव ! 
न नास्त्येव ; विद्यमानमपि तत्तिरोहित अविधादिव्यवधानात् । तत्पुनस्तिरोहित 
सत्परमेश्वरमभिध्यायतो यतमानस्य जन्तोः विधूतध्वान्तस्य तिमिरतिरस्कृतेव 
हक्छतिरौषधवीर्यादीश्वरप्रसादात्ससिद्धस्य कस्यचिदेवाविर्भवति इति ग्रन्थ 
सन्दर्मेण मुक्तस्य सगुणेश्वरभावापचिराविष्कृता ; केवलचिन्मात्ररूपतापगै सत्य 
सहरसादिधर्माविर्भावासंभवात् । 

चतुर्थाध्याये तु “ स्वेन रूपेणामिनिष्पद्यते " इति मुच्यमानविषयायां 
श्रुतौ केन रूपेणाभिनिष्पत्तिः विवक्षितेति बुभुत्सायाम् “ ब्रामेण जैमिनिरूप 
न्यासादिभ्यः " ( शा . भा . ४. ४. ५ ) इति सूत्रेण यत् ब्राझ रूपमपहतपाप्म 
स्वादि सत्यसहस्पत्वावसाने सर्वज्ञत्वसर्वेश्वरत्वादि तेनामिनिष्पत्तिः “ य आत्मा 
पहतपाप्मा " इत्याग्रुपन्यासेन " स तत्र पर्येति नक्षत् क्रीडन् रममाणः खीमिर्वा 
याने " इत्याद्यैश्वर्यावेदनेन चेति जैमिनिमतम् " चितितन्मात्रेण तदात्मकत्वादि 
त्यौडलोमिः " ( शा . भा. १. ४. ६ ) इत्यनन्तरसूत्रेण “ एवं वा अरे अब 
मात्मानन्तरोऽवाबः खः प्रज्ञानधन एव " इत्यादिश्रुत्या चैतन्यमात्रमात्मनः 
स्वरूपमित्यवगतेस्तन्मात्रेणामिनिष्पपिरिति मतान्तरं चोपन्यस्य तदनन्तरपठितस्य 
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1 


शिवातनिर्णयः 


" एवमप्युपन्यासात् पूर्वभावादविरोष बादरायणः " ( शा . भा . ४. ४. ५ ) इति 
सिद्धान्तसूत्रस्य " एवमपि पारमार्थिकचैतन्यस्वरूपवाभ्युपगमेऽपि व्यवहारापेक्षया 
पूर्वस्याप्युपन्यासादिभ्योऽवगतस्य ब्राह्मस्यैश्चर्यरूपस्याप्रत्याख्यानादविरोध बादरायण 
आचार्यों मन्यते " इति तार्यकथनेन मुक्तस्य निरतिशयैश्चर्यशालिनी सगुणेश्वर 
भावापचिरतितरां स्पष्टीकृता । निर्गुणब्रमवादे तद्भावापतिरेव मुक्तिरिति वक्तव्ये 
कथं सगुणेश्वरमावापचिरेव मुक्तिरुच्यत इति शङ्का च समाहिताः; वस्तुदृष्टया 
मुक्तस्य चैतन्यमानत्वेऽपि बिम्बमूतपरमेश्वरमा प्राप्तस्य तस्य परमेश्वरवदेव 
बद्धपुरुषव्यवहारदृष्टया यावरसमुक्ति निरतिशयमेश्वर्य पारमेश्वरत्वेन प्रसिद्ध 
अन्यच सकलं धर्मजातं संभवतीति । तदेवं निर्विशेषनिरूपणार्थब्रह्मलिङ्गप्रदर्शनोप 
योगितया तत्त्वज्ञानप्राप्यफलरूपसगुणेश्वरमहिमप्रपञ्चनोपयोगितया च प्रायः सक 
रूसगुणविद्याप्रकरणामाताः सर्वेऽपि परमेश्वरस्य कल्याणगुणाः प्रदर्शनीया जाता 
इति निरूपणीयबाहुल्यानिर्गुणनिरूपणप्राधान्येन प्रवृत्तेऽपि भगवत्पादीये भाष्ये 
सगुणप्रसङ्ग एवं भूयान् , निर्गुणविचारी निरूपणीयबाहुल्याभावात् स्वरुपञ्च 
दृश्यते । यथा चतुर्वपि वेदेषु सर्वपाण्यनुग्रहार्थ ब्रह्मभावाप्तिरूपमहापुरुषार्थपति 
पादनैदमयेणैव प्रवृत्तेषु तदुपयोग्यन्तःकरणशुद्धिजनककर्मनिरूपणार्थ एव भूयान् 
प्रपञ्चः । ब्रह्मनिरूपणार्थो वेदान्तभागस्तु निरूपणीयबाहुल्याभावात् स्वरूपः । 

नन्वेवं सगुणविचारस्य निर्गुणविचारार्थत्वे निर्गुणविचारपतिज्ञयैव 3. 2356 
सगुणविचारः साधनफलविचारवदर्थात् कर्तव्यत्वेन सिध्यतीति किमर्थ सगुण 
विचारस्यापि प्रतिज्ञातत्वसिध्यर्थ प्रथमसूत्रगतस्य विचार्थपरमाशब्दस्य सगुण . 
साधारण्यम् " अस्ति तावत् " इत्यादिभाष्येणोक्तमिति चेत् , ब्रह्मसूत्राणां साक 
ल्येन सगुणपरतया योजनान्तरमप्यस्तीति सूचनार्थ तदर्थप्रतिज्ञापयोगितया 
तदुक्तमित्यवेहि । तद्योजनान्तरं कथमित्याकाङ्क्षायां समासभेदाश्रयणादिनति 
स्थालीपुलाकन्यायेन कचिदयितुमेव शास्त्रयोनिसूत्रे ( शा . मा . १. १. ३ ) 
वर्णकद्वयं कृतम् । कमतरकारैरपि भाष्यकारीय शास्त्रयोनि सूत्रस्य सगुणनिर्गुण 
भयपरतया योजानाद्वयं स्थालीपुकाकन्यायावलम्बनेन प्रवृत्तमिति प्रदर्शयितुमेव 


1. योनिखमान ( O ) 
8. योनिस ( 0 ) 
3. प्रवृतनसन्मात्रनिष्ठमिति ( 0 ) 


शिवातनिर्णया 


स्वयमपि " अमिहोत्रादि तु तत्कार्यायैव तदर्शनात् " इति सूत्रस्य ( शा . भा . 
४. १. १६ ) सगुणनिर्गुणोभयारयोजनाद्वयं भाष्यसूचितं स्फुटीकृतम् । तैः खल 
अमिहोत्रादि तु तत्कार्यायैव - तद्दर्शनात् " इति सूत्रस्य -- अमिहोत्रादिकं तस्मै 
" तदधिगम उत्तरपूर्वाधयोः " इति सूत्रे ( शा . भा . ४. १. १३ ) तदधिगम 
शब्देन प्रस्तुताय निर्विशेषब्रह्मापरोक्षज्ञान रूपाय कार्यायैव , “ विविदिषन्ति 
यज्ञेन " इत्यादिश्रुतिदर्शनात् । समस्तकर्मबृन्ददाहकत्वेन कर्मजातिविरोधिनोऽपि 
तस्य ज्ञानस्य नित्ययज्ञादिकर्माविशेषकार्यवं नायुक्तम् , समस्तवनदाहकस्यापि 
दवदहनस्य नित्ययज्ञादिकर्मविशेष कार्यत्वं नायुक्तम् , समस्तवनदाहकस्यापि 
दवदहनस्य बनान्तर्गतवेग्वादिकार्यस्वदर्शनात् - इति . निर्गुणविषयमेकं योजन 
प्रदर्शितम् । अमिहोत्रादिकं तस्य सगणब्रह्माधिगमस्य कार्यायैव, सगुणविदां 
केकयादीनां यज्ञाद्यनुष्ठानदर्शनात् ; निर्गुगविद्याफलस्येव सगुणविद्याफलस्य 
कर्मकार्यत्वं नायुक्तम् , ब्राह्मलौकिकभोगरूपस्य तस्य सातिशयत्वदर्शनात् - इति 
सगुणविषयं योजनान्तरं प्रदर्शितम् । एवं जिज्ञासासूत्रे ( शा . भा . १. १. १ ) 
विचार्यपरस्य ब्रह्मशब्दस्य सगुणसाधारण्यप्रदर्शनेन कचित्सगुणनिर्गुणोभयविषय 
योजनाद्वयप्रदर्शनेन च शहराचायः सूचेितमेव । सर्वेषां ब्रह्मसूत्राणां सगुणपरं 
योजनान्तरमुपासकानुग्रहार्थमाविष्कतुमेव अकिण्ठाचार्यः भाष्य प्रवर्तितम् । 

नन्वेवं निर्गुणब्रह्माभ्युपगमाविरोधेन शङ्कराचार्याभिमत एव सगुण 
ब्रह्मनिरूपणप्रकार श्रीकण्ठाचाराविष्कृतश्चेतन्मते यानि सगुणब्रह्मविषयत्वेन 
संप्रतिपन्न नि वेदान्तवाक्यानि तान्येवाधिकरणेषु उदाहृत्यतैर्देवतान्तरः परत्वादि 
निरासपूर्वकं खाभिमतसगुणेश्वरपरतया निर्णयानि स्युः । वैर्येष्वधिकरणेषु यानि 
वेदान्तवाश्यानि सद्विद्यानन्दवल्लीप्रसादनाख्यायिकाकठवल्यन्तर्यामिब्राह्मणमुण्डक . 
भूमविद्यादीनि निर्गुणविषयत्वेन निणीतानि तान्येव तेष्वविकरणेष्वेतैः सगुण 
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1.त : खल्पग्रिहोसादिकम् etc. ( 0 
2. निर्विशेषापरोक्षशन ( O ) 
3. विद्याकर्मकार्यत्वं ( A ) ; विद्याफलकमकार्यत्वं ( O ) 
4. चायमत एव ( ) 
5. ( 0 ) omits सगुण - प्रकार : 
6. इतरदेवतान्तर ( 0 ) 
7. षणितानि ( O ) 


शिवाद्वैतनिर्णयः 

६९ 
विषयतया निर्णीतानि इति सर्वत्रापि दृश्यते । तान्यपि सगुणविषयाणि चेदतेषां 
किंप्रमाणमूलो निर्गुणाभ्युपगग इति श्रद्धेयम् । तस्मानिर्गुणपखानविरोध्येवेदं भाष्य 
प्रवर्तितमिति प्रतिभातीति चेदुच्यते । 


चेतनाचेतनात्मकं सर्व जगत् ब्रह्मचिच्छक्तिरूपम् , सा च ब्रह्मणः 320 
खरूपभूता तदभिन्ना तदीयसकलमङ्गलगुणरूपा च , ब्रह्म च वस्तुतो निर्विकार 
मिति - सन् घटः 

• इत्यादिपत्यक्ष ब्रह्मसत्ताविषयम् , - स्फुरति घटः 
इत्यादिप्रत्यक्ष ब्रह्मस्फुरणविषयम् , अहं सुखी इत्यादिप्रत्यक्ष ब्रह्मान 
न्दलेशविषयमिति च शुद्धाद्वैतसिध्युग्योगिनीमद्वैतमर्यादामेव स्वसिद्धान्ततया 
ङ्गीकृतवताम् , “ निरन्वयोपासकानामिदेव मुक्तिः " इति मतम् , तद्विरोध्यर्थ 
प्रसङ्गे सर्वत्राप्युपदिष्टवतां तच्च स्वयमेवोपपादितवतां श्रीकण्ठाचार्याणां निर्गुणं 
निष्प्रपञ्च सकलजीवामिन्ने शुद्धाद्वैतरूपं ब्रह्मेति पररूसिद्धान्त इत्ययमर्थः कथमपि 
प्रत्याख्यातुं न शक्यते, तत्प्रत्याख्याने तदीयबहुसिद्धान्तन्याकोपप्रसङ्गात् । तथा 
शुद्धब्रह्माभ्युपगमे च शङ्कराचार्यैस्तद्विषयत्वेन निणीत नि सद्विद्यादीनि वेदान्त 
वाक्यान्येव मूलप्रमाणानि । तेषां यत्सगुणे समन्वयनितरण तन्निर्गुगे तात्पर्यन्ना 
स्तीत्यभिप्रायेण न भवति, किन्तु सगुणेऽपि तात्पर्यनस्तीत्यभिप्रायेण । अस्ति हि 
सद्विद्या दिनिर्गुणप्रकरणगतानामपि गुणपुरस्कारेण प्रवृत्तानां सन्दर्माणां ततद्गुण 
विशिष्ट संगुणेऽप्यवान्तरतात्पर्यम् , यदवलम्बनेन शाहरभाष्येऽपि ब्रह्मलिङ्गो 
पन्यासः । तथा हि - ईक्षत्यधिकरणे ( शा . भा . १.१.५) प्राथमिकमीक्षण 
लिङ्गम् ; आनन्दमयाधिकरणे " तद्धेतन्यपदेशाच " इति सूत्रोपाचम् ( शा . मा . 
१. १. १४ ) " इदं सर्वमसृजत, यदिदं किञ्च " इति वाक्योकं सर्वसष्तृत्व 
लिङ्गम् ; " माणस्तथानुगमात् " इत्यधिकरणे ( शा . भा . १.१.२८ ) अनुगमहेतु . 
क्रोडीकृतम् “ एष लोकाधिपतिरेष लोकपालः " इत्यदिवाक्योकेशितृत्वादि 
लिङ्गम् ; " असा चराचरग्रहणात् " इत्यषिकरणे ( शा . भा . १. २.९) 
सौचहेतूपाचम् “ यस्य ब्रम च क्षत्रं चोमे भवत ओदनः " इति विषयवाक्योक्तं 
ब्रह्माक्षत्रोपलक्षितसर्वप्रपञ्चसहर्तृत्वलिङ्गम् ; " अन्तर्याम्यविदेवादिषु तदभव्यपदे 


1.oomits उच्यते 
8. स्वरूपमत मिना ( O ) 
8. रक्षितत्वादि ( O ) 


शिवातिनिर्णयः 


शात् " इत्यधिकरणे ( शा . भा . १. २. १८ ) सौत्रहेतूपातम् “ यः पृथिवी 
मन्तरो यमयति " इत्यादिवाक्योक्तं सर्वान्तर्यामित्वादिलिङ्गम् ; “ अदृश्यत्वादि . 
गुणको घोक्तेः " इत्यधिकरणे ( शा . भा . १.२.२१ ) सौत्रहेतूपातम् “ यस्सर्व 
जस्सर्ववित् " इत्यादिवाक्योकं सर्वज्ञत्वादिलिङ्गम् ; भूमाधिकरणे ( शा . भा . १ . 
३. ८.९), " धर्मोपपत्तेश्व " इति गुणसूत्रोपातम् “ मात्मनः प्राणः " इत्यादि 
वाक्योक्तं सर्वकारणत्वादिलिङ्गम् ; अक्षराधिकरणे “ सा च प्रशासनात् " ( शा . 
भा . १. ३. ११ ) इति गुणस्त्रोपात्तम् " एतस्यैवाक्षरस्य प्रशासने गार्गि सूर्या 
चन्द्रमसौ विधृतौ तिष्ठतः " इत्यादिवाक्योक प्रशासितृत्वलिङ्गम् ; सुषुप्त्युकान्त्य . 
विकरणे “ पत्यादिशब्देभ्यः " इति गुणसूत्रोपात्तम् ( शा . भा . १. ३. ४३ ) 
" सर्वस्य वची सर्वस्येशानः सर्वस्याधिपतिः " इत्यादिवाक्योक्तं सर्वाधिपतित्वादि 
लिङ्गम् ; “ जगद्वाचित्वात् " इत्यधिकरणे ( शा . १. ४. १६ ) सौतहेत्वाक्षिप्तम् 
“ यो वै बालाक एतेषां पुरुषाणां कर्ता यस्य वै तत्कर्म स वै वेदितव्यः " इति 
वाक्योक्तं सकलजगत्कर्तृत्वलिङ्गम् ; " वाक्यान्वयात् " इत्यधिकरणे ( शा . मा . १ . 
४. १ ९ ) अन्वयशब्देन क्रोडीकृतम् “ अस्य महतो भूतस्य निश्वसितमेतद्य 
हग्वेदो बर्जुर्वेदः " इत्यादिवाक्योक्तं सकलनामरूपप्रपञ्चस्रष्टुत्वं चेत्येवं निर्गुण 
विषयेष्वधिकरणेषु सगुणब्रह्मधर्मरूपाणां लिङ्गानामुपन्यासो दृश्यते । तेन निर्गुण 
प्रकरणगतानामपि तचल्लिङ्गप्रतिपादकवाक्यानां तत्तद्विशिष्टे सगुणरूपेऽस्त्यवान्तर 
वापर्यमित्यवसीयते । तदवलम्बनं श्रीकण्ठाचार्याणां तत्र तत्राधिकरणे तस्य तस्य 
विषयवाक्यस्य सगुणे परमेश्वरे समन्वयकथनम् । महातापर्यविषये निर्गुणे समन्व 
याकथनं तु तत्पच्छादनेन सगुणे भक्त्यतिशयसिध्द्यर्थमित्युक्तमेव । 
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ननु निर्गुणे समन्वयाकथनमुक्तरीत्या भवत्वविरुद्धम् । निर्गुणप्रकरणग 
ताना सगुणवाक्यानां यदेकवाक्यतया महातात्पर्येण निर्गुणपर्यवसायित्वं सम 
धनीयम् , तेषां साक्षानिर्गुणविषयाणामपि वाक्यानां प्रयतेन सगुणे योजनं कृतं 
दृश्यते ; यथा तावदीक्षत्यधिकरणे ( व . १. १.५) - " एकमेवाद्वितीयम् " 
इति वाक्यस्य, यथा वा भूमाधिकरणे ( व. १. ३.७,८ ) यत्र नान्य 
पश्यति " इत्यादिवाक्यस्य, यथा वा भारम्भणाधिकरणे [ ब्र. २. १. १५ ) 


1. यः पृथयो तिष्ठन् यः पृषिवी & c ( O ) 


शिवांद्वैतनिर्णयः 
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यथा सौम्यैकेन मृत्पिण्डेन सर्व मृन्मयं विज्ञातं स्याद्वाचारंभणं विकारो नाम 
धेयं मृत्तिकेत्येव सत्यम् " इति वाक्यस्य । तत्राद्ययोर्वाक्ययोः यत्सगुणपरतया 
योजनं कृतम् , तत्पूर्वपक्ष एवोदाहृतम् । तृतीयस्य वित्थं योजनाद्वयं दर्शितम् 
" विकारो नामधेयं च वाचारंभणं वाचायः अभिलापार्थक्रियारूपन्यवहारस्य 
निष्पादक भवति । मृद्रव्यस्यैव घाद्यवस्था, घटादिनामधेयं चार्थक्रियामिलाप 
रूपव्यवहारनिष्पत्ये भवतीति यावत् । वस्तुतो घटादिकमपि मृतिकेत्येव सत्यं 
प्रामाणिकम् , मृद्ध्यतिरेकेण घटभावादर्शनात् । अथवा वाचारम्भण विकारः, 
विकारो घटो वाचारम्भण घटोऽयमिति वाचारंभविषयमात्रम् । मृव्यमेव, 
व्यनहारसिध्यर्थं जायमानावस्थान्तरम् , न तु मृदो द्रव्यान्तरम् , मृत्तिकेत्येव 
नामधेयं सत्यम् । घटादिकं मृत्तिकेति कृत्वैव तत्र सर्व मृद्घटादि 

नामधेयं 
सत्यम् , सति प्रामाणिकेऽर्थे साधु , न तु द्रव्यान्तरमिति कृत्वा ; यतो घटो 
मृदेवेति " इदं योजनाद्वयं कारणव्यतिरिक्तरय कार्यस्य मिथ्यात्वप्रतिपादनपरा 
वाचारम्भणश्रुतिरिति पक्षपतिक्षेपार्थ सा श्रुतिः कार्यकारणयोः तात्त्विकाभेद 
प्रतिपादनपरेति दर्शयितुं कृतम् । तथाहि - प्रागेकविज्ञानेन सर्वविज्ञान प्रतिज्ञाय 
तदुपपादनार्थम् “ यथा सौम्यकेन मृपिण्डेन सर्वे मृन्मयं विज्ञातं स्यात् " इति 
दृष्टान्त उपन्यतः । वन नायं दृष्टान्त उपपद्यते । मृत्पिण्डस्य तद्विकाराणां 
घटशरावादीनां चार्थक्रियामिलापभेदेनात्यन्तभिन्नतया मृत्पिण्डज्ञानेन तद्विकाराणां 
ज्ञातवायोगादित्याशङ्कायां घटमृत्पिण्डादिकार्यकारणभेदव्यवस्थापनेन दृष्टान्तोप 
पादनार्थ वाचारंभणश्रुतिः प्रववृत इत्याचार्याणाममिमतम् । 


तस्याः प्रथमयोजनायामयमर्थ: -विकारः घटत्वपृथुबुनोदरस्वादिः, 3. 2211 
नामधेयम् , तत्पवृत्तिनिमित्तक घटादिपदम् , तदुमयं वाचारंमणम् । वाचा - वाक् 
घटमानयेत्याद्यमिलापः तेन तज्जन्यार्थक्रियापि लक्ष्यते । आरभ्यते निष्पाद्यते 
भनेनेत्यारंभणम् कारणम् । बाचाया आरंभण विकारो नामधेयं च क्रमेणार्थ 
क्रियाभिलापयोः कारणमिति यावत् । विकारनामधेयोभयवृत्तेरारंभणशब्दस्य 


1. मृटादि is the reading of most Mss . of this work ; but all 
editions of Srikantha Bhasya read मूत् पिण्डादि . 

2. प्रवत्तते ( 0 ) 


* 
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" नपुंसकमनपुंसकेनैकवचान्यतरस्याम् " इति नपुंसकैकशेष एकवद्भावश्च । 
भनेनैतदुक्तं भवति - मृत्पिण्डतद्विकाराणां द्रव्यैक्येऽपि पिण्डत्वपृथुबुमामोदरत्वाधा 
कारभेदेन तत्प्रवृत्तिनिमित्तकनामधेयभेदेन चार्थक्रियामिलापमेद इति । 

ननु गोमहिषवदव्यमेदेनैव तद्भेदः किमिति नेष्यत इत्याशयोकं 
मृत्तिकेत्येव सत्यम् , घटशरावादिकमपि मृत्तिकेत्येव प्रामाणिकम् , तदेव मृदं 
व्यमिदानी घटरूपमासीदित्यादिप्रत्यभिज्ञाप्रत्यक्षरूपेण गुरुत्वद्वैगुण्याभावादियुक्ति 
रूपेण च प्रमाणेन सिद्धम् । एवं प्रमाणसिद्धक्यनिर्वाहायार्थक्रियामिलापभेदस्य 
विकारनामधेयभेदोपाधिकत्वं कल्पयितुं युक्तमिति भावः । 

द्वितीययोजनायां त्वयमर्थः - वाचारंभणं विकारः , घटशरावादि 
विकारो घटोऽयमिति व्यवहारविषयमात्रम् , न तु मृदो द्रव्यान्तरम् । ननु मृदो 
द्रव्यान्तराभावे मृदः पिण्डतादशायामप्रवृत्तं घटशरावादिनामधेयं कथं पश्चात्प्रव 
तेत - इत्याशइयामुक नामधेयं मृत्तिकेत्येव सत्यम् । मृनामधेयमिव घटशरा 
वादिनामधेयमपि तद्व्यं मृत्तिकेति कृत्वैव सति प्रामाणिकेऽर्थे साधु , न तु 
द्रव्यान्तरमिति कृत्वा, प्रत्यभिज्ञाविरोधादिना द्रव्यान्तरस्याप्रामाणिकत्वादिति । 
अस्मिन् पक्षे " सत्ये साषौ च सच्छब्दः " इति स्मृतेः प्रामाणिकर्थिवाचि 
सत्यशब्दपर्यायात् सच्छब्दाचत्र साधुरित्यर्थे यत्प्रत्ययः । भारम्भणशब्दो विषय 
भावेन निष्पादकं वदन् विषयत्वपर्यवसायी ; तस्य पुलिङ्गविशेषणत्वेऽपि " द्विगुरे 
कवचनम् " इतिवलिङ्गसामान्यविवक्षया नपुंसकनिर्देश इति विशेषः । 
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एवं ब्रह्मणो निर्गुणत्वनीरूपत्वपराणां निष्प्रपञ्चत्वपराणां च वाक्यानां 
हेयगुणरूपराहित्यविषयतया समपञ्चत्वविषयतया च " न स्थानतः 

न स्थानतः " ( न. ३ . 
२. ११ ) इत्यायधिकरणेषु योजनं कृतम् । किञ्च जीवस्य ब्रह्मामेदप्रमाण 
मूर्धन्यानि तत्त्वमस्यादीनि महावाक्यानि " इतरव्यपदेशाद्धिताकरणादिदोष 
प्रसकिः " ( प्र . २.१.२१ ) , " शेषत्वात् पुरुषार्थवादो यथान्येविति जैमिनिः " 


++ . 


1. Papini , I , 2,89 , 
8. नामयोपाधिकत्वं ( My ) 


2. सत्यमपि.घटशारावादिक ( 0 ) 
4. Panini, II , 4 1 . 
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( ब. ३. ४.२ ) इत्यारम्भणाधिकरणपुरुषार्थाधिकरणगतपूर्वपक्षसूत्रभाष्ययोः जीव 
ब्रह्मामेदपूर्वपक्षावलम्बनत्वेन विलिख्य, “ अधिकं तु भेदनिर्देशात् " ( अ.२ १ . 
२२ ) , " अधिकोपदेशात्तु बादरायणस्यैव तद्दर्शनात् " ( न. ३. १.८ ) इति 
तसिद्धान्तसूत्रभाष्ययोस्तत्त्वमसीत्यादिनैक्येनोपदेशान्न प्रत्यगात्मनोऽर्थान्तरभूतः 
परमेश्वरोऽस्तीति शोत्तरत्वेनावतारितस्य, " सुषुप्त्युत्लान्त्योभैदेन ", " पत्यादि 
शब्देभ्यः " , ( ब्र. १.३.४३ , ४४ ) इति तृतीयपादाकाशाधिकरणगुणसूत्रद्वयस्य 
भाष्ये च बहुतरभेदश्रुत्युदाहरणपूर्वकं तयोर्मेदव्यवस्थापनेन तान्यपि तयोरमेद 
पराणि न भवन्तीति प्रत्याख्यानं कृतम् । 

" अंशो नानाव्यपदेशात् " ( ब्र. २. ३. ४२ ) इत्यायधिकरणेषु ब्रह्म 
वोपाधिक्शात् जीवभावमापद्यत इति पूर्वपक्षनिराकरणार्थ प्रवृचे “ तत्त्वमसि ", 

अयमात्मा ब्रह्म " इत्यादिकात् व्यपदेशाचयोः जीवब्रह्मणोः व्याप्यव्यापकमावे. 
नानन्यत्वमिति योगिशरीराणां व्यापनीयानां तव्यापकस्य योगिनश्च यथा व्याप्य 
व्यापकभावेनापृथकसिद्धरूपत्वमनन्यत्वं तथा जीवानां ब्रह्मणश्चेति साक्षादपि 
महावाक्यानामन्यपरत्वेन योजनं कृतम् । इदं सर्व शुद्धाद्वैताभ्युपगमविरुद्धमे 
वेति चेत् 

एतदपि सर्वमविरुद्ध यथा भवति तथोपपाद्यते । “ अधिकं तु भेद 
निर्देशात् " इति सूत्रं जीवब्रह्मभेदव्यवस्थापक न भवति ; किन्तु किञ्चि 
ज्ज्ञत्वसर्वज्ञत्वादिभेदानिर्देशात् सार्वज्ञादिगुणैर्जीवादषिकं ब्रह्म, तथा च जीवे 
कर्तृत्वभोक्तृत्वादिबन्धः प्रातिभासिक इति जानतः तस्य तदापादनप्रपञ्च 
सृष्टिरनिष्टकारिणीति मूढस्य जीवस्येव तस्य प्रान्तेरभावात् । 


" प्रतिबिम्बगताः पश्यन्नृजुवकादिकाः क्रियाः । 
पुमान् क्रीडेद्यथा ब्रह्म तथा जीवस्य विक्रियाः ॥ " 


1. पक्षाधिकरणत्वेन ( 0 ) 
2, अपृयकसिद्धरूपत्वादनन्यत्वं ( My ) 
3. अविरुद्धमेव ( 0 ) 
4. व्यवस्थापरं ( 0 ) 
6. आपादनि ( 0 ) 


श -10 . 
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इत्युक्तन्यायेन तस्य लीलाईव सा भवतीत्येतयवस्थापनपरम् । अन्यथा जीव 
ब्रह्माभेदमवलम्ब्य शक्तिस्य हिताकरणादिदोषस्य तयोर्भेदसाधनेनैव निराकरणीय 
वादधिकमिति सौत्रप्रतिज्ञानमनुपयुक्तं स्यात् । यद्यपि " ममादिवच तदनुप 
पत्तिः " [वि . २.१.२३ ] इति तदनन्तरसूत्रेण " अश्मकाष्ठलोष्टतृणादेरचेतनस्पेव 
जीवस्याप्यज्ञत्वादिना सर्वज्ञत्वादियुक्तादीश्वरावत्यन्तविजातीयत्वश्रवणात् तयोरेक 
भावानुपपतेः " इति तद्भाग्येण च जीवब्रह्मणोरभेदनिराकरणेन मेदव्यवस्थापन 
कृतमित्याभाति, तथापि किञ्चित्सबातीयस्य बीवस्याप्यभेदो नोपपद्यते, किमुता 
त्यन्तविजातीयस्याचेतनस्येति कैमुतिकन्यायेन जडवर्गस्य ब्रह्माभेदनिराकरणे तस्य 
तात्पर्यम् । अत एव तदनन्तरभाष्यम् -- " एवं चेतनस्याप्यधिकगुणवैषम्यादी 
श्वरभावानुपपतिः , किमुताचेतनस्य स्वरूपविलक्षणस्येति तात्पर्यम् " इति । नच 
प्रपञ्चसृष्टया हिताकरणतादिदोषे जीवनझामेदमवलम्ब्य शङ्किते . तयोः भेदस्या 
भेदेऽपि न्यूनाधिकमावस्य वा व्यवस्थापनेन तत्परिहारो वर्णनीयः, बडवर्गस्य 
ब्रह्माभेदनिराकरण नात्रोपयुज्यत इति वाच्यम् । अत्रानुपयोगेऽपि " तदनन्यत्व 
मारंभणशब्दादिभ्यः " [ ब. २. १. १५] इति सूत्रोक्तमनन्यत्वं बडवर्गस्य ब्रह्मा 
भेदरूपं न भवतीति व्यवस्थापने तदुपयोगात् । अत एव “ इतरव्यपदेशात " 
इत्यादीनि सूत्राणि ( ब. २. १. २१-२३ ) भाष्यान्तरवदिह भाष्ये पृथगधिकर 
णार्थतया न योजितानि । एवम् “ अधिकोपदेशात् " इति पुरुषार्थाधि 
करणसूत्रमपि ( ब्र . ३. ४. ८ ) परमेश्वरो नाम कश्चन नास्ति, औपनिषदमात्म 
ज्ञान जीवगोचरमेव ज्ञानमिति पूर्वपक्षनिराकरणाय जीवाधिकः परमेश्वरोऽस्तीत्ये 
तावन्मात्रप्रतिपादनपरम् । एवं सुषुप्त्युत्क्रान्त्यादिसूत्रद्वयममि ( इ. १. ३. ४३ , 
४४ ) बीवाधिकरमेश्वरसद्भावमात्रारम् , न भेदव्यवस्थापनपरम् । अत एवैतेषां 
सूत्राणां भाष्येषु पूर्वपक्षे तदवलम्बनत्वेन. लिखितानां तत्त्वमस्यादिवाक्यानां भेद 
परतया योजनं न कृतम् । 


1. इत्याद्यकन्यायेन ( O ) 
2. माष्ये ( 0 ) 
8. Comits वा 
* मात्रप्रतिपादनपर न मेदव्यवस्थापरम ( O ) 
6. लिहिताना ( O ) 
6. O omits a 


शिवातिनिर्णयः 


1 


यद्यप्यंशाधिकरणभाष्ये ( न. २. ३. ४२ ) तेषां भेदपरतया योजनं 3. 2022 
कृतमस्ति, तथापि तत् " आत्मेति तूपगच्छन्ति प्राहयन्ति च " ( व . १. १. ३ ) 
इत्यधिकरणभाष्येण प्रत्याख्यातम् , न स्वार्थसाधनक्षमम् । तत्र हि मुमुक्षुमिः 
ब्रह्मोपासनं स्वशेषित्वादिप्रकारेण स्वमिन्नतयैव कार्यम् , न तु स्वात्मतयेति पूर्वपक्ष 
निराकरणार्थ प्रवृत्त सिद्धान्तमाष्यम् " यद्यपि जीवादधिकमेव शिवाख्य परं ब्रह्म, 
तथाप्युपासिता - अहं ब्रह्मास्मि इति तदुपासीत, यतः पूर्वेप्युपासितार: -त्वं वा 
महमस्मि भगवो देवते महं वै त्वमसि - इत्यात्मेत्येवावगच्छन्ति उपासितुरर्था 
न्तरत्वेऽपि तानुपासितननुगृहाति स्वस्वरूपतया परं ब्रह्म , ते च पुनः स्वात्मतया 
प्राहयन्ति च परानपि शिष्यान् तत्त्वमसीत्यादिना " इति । अत्र तत्त्वमस्यादि 
वाक्यानामभेदार्थत्वपदर्शनेन पागुरू शरीरशरीरि भावतया कृतमपृथकसिध्यर्थत्वं 
प्रत्याख्यातमिति स्पष्टमेव । तदुपपादनार्थमेव " त्वं वाहमस्मि " इति जाबाल 
वाक्यमुदाहृतम् । यदि शरीरश्चरीरिभावनिवन्धनं सामानाधिकरण्यम् , तदा 
" त्वं वा अहमस्मि " इति निर्देशो नोपपद्यत इति दर्शयितुं प्रावपश्चितोऽयमर्थः । 
तत्त्वमासिवाक्यस्याप्यमेद एवं स्वारस्यमित्यपि प्रागेव अपश्चितम् । 

एतेनांशाधिकरणोक्तस्येदं प्रत्याख्यानं न भवति, सूत्रासढेनाधिकरणेन 3. 22221 
प्राग्व्येवस्थापितस्य स्वयमेव पश्चात् प्रत्याख्यानायोगात् । किन्त्वंशाधिकरणो 
करीत्या दहरादिविद्यासु ब्रह्म स्वशरीरकत्वेन वानुसन्धेयम् , अहंग्रहाधिकरणो 
करीत्या स्वामित्रत्वेन वेति भाध्यामिप्रायो वर्णनीयः । एवं च “ ते च पुनः 
स्वात्मतया पाहयन्ति परानपि शिष्यान तत्त्वमसीत्यादिना " इत्यहंग्रहाधिकरण 
भाष्यशक्यस्यापि । तत्त्वमस्यादिवाक्यममेदोपासनापरमित्येव तात्पर्य वर्णनीयम् , 
न तु तात्त्विकामेदपरमिति, भेदाभेदयोः विरुद्धत्वात - इति शङ्काऽपि निरस्ता, 
बाबालवाक्यस्वारस्यविरोधेन, असिंशब्दस्वारस्यविरोधेन, “ निरवधिकपरमानन्द 
मयशिवत्वपातिमुक्तिः । शिवत्वप्रातिरात्मनः पशुत्वनिवृत्तिमन्तरेण न भवति । 
पशुत्वनिवृत्तिश्च न तद्भावनां विना, अतो निरन्तरं शिवोऽहमिति भावनाप्रवाहण 
शिथिलितपाशतयापगतपशुभावः उपासकः शिव एव भवति . " इत्येवं शिवाभेद 
भावनां विना न मुक्तिरिति व्यवस्थापनाहिसमहाधिकरणभाष्यविगेधेन, मुक्तयर्थे 
शिवध्याने शिवादन्यत्वेन प्रतीयमानस्य सर्वस्यापि परित्याज्यत्वव्यवस्थापकाध्या 


1. माषकृत अपृथविसध्यर्थ ( 0 ) 


शिवारतनिर्णयः 


3.24023 


3.242224 


याधिकरणमाष्यविरोधेन च तत्त्वमसिवाक्यस्यांशाधिकरणोक्तार्थे भाष्यकारसंपति 
परिकल्पनायोगात् , जीवस्य ब्रह्मणा सह भेदाभेदयोरिव तत्त्वमसिवाक्यस्यैकस्य 
द्वयोरर्थयोरपि विरुद्धत्वेन , अंशाधिकरणोकं भेदार्थकत्वमङ्गीकृत्य पुनरभेदोपासन 
रूपमर्थान्तरमपि भाष्यकारैरङ्गीकृतमिति कल्पनायोगाच । 

ननु सहि मा भूत् तस्य शरीरशरीरिभावोऽर्थः, मारोपिताभेदोपासना 
रूप एक एवार्थोऽस्त्विति चेन्न , " परमानन्दप्रकाशविभूतिमयशिवशक्तिसाम 
रस्यपरब्रह्मस्वरूपैकरमप्रपञ्चावगाहिनं परिपूर्णमहंभाव प्रकटमनुभवति " इति 
मुक्तवृत्तान्तविषयविकारावर्तिसूत्रभाष्ये, " निवृत्तब्राह्मणादिदेहाभिमानमयपशुभावस्म 
निरतिशयस्वरूपानन्दमयसाक्षिस्वप्रकाशशिवरूपपराहंभावापत्तिर्मुक्तिरिति सर्वश्रुति 
तात्पर्यात् " इत्यहंग्रहाधिकरणभाष्ये च मुक्तावपि ब्रह्माभेदज्ञानस्यानुवर्तमान 
तायाः प्रतिपादितत्वेन बीवानां चिच्छक्तिद्वारकब्रह्माभेदस्यानिवार्यत्वेनामेदोपासन 
स्यारोपितविषयत्वकल्पनायोगात् । 

नन्वंशाधिकरण [ न. २. ३. ४२] प्रतिपाद्यार्थनिर्वाहकतया तत्र स्वयं 
प्रदर्शितः शरीरशरीरिभावरूपोऽर्थः स्वयमेवान्यत्र प्रत्याख्यात इति कथमुपपद्यते ! 
न च वाच्यं शरीरशरीरिमावस्य तात्त्विकभेदगमैत्वशतामात्र अमेदार्थप्रदर्शनेन 
प्रत्याख्यातम् , न तु शरीरशरीरिभावरूपोऽर्थ इति ; एकस्य वाक्यस्याभेदपर 
स्यातात्त्विकेऽपि शरीरशरीरिमावे तात्पर्यान्तरकल्पनायोगात् । न च मन्दाधि 
कारिणः प्रथम सगुणेश्वरोपासनायां प्रवत्तयितुं तत्र भक्त्यतिशयसिध्यर्थ निर्विशेष 
परतत्त्वपच्छादनेन तदुपच्छन्दनायातापर्यविषयोऽप्यर्थों गुडजिहिकान्यायेन प्रदर्शित 
इति वाच्यम् । सगुणोपासनापि हि शिवोऽहमित्यमेदेनैव कार्या । मतोत्र 
बीवब्रह्मामेदवोषकवाक्यानां स एवार्थः, तदमेदोपासनारूपो वार्थः प्रदर्शनीयः । 
उपासनापतिकूलार्थप्रदर्शन तु न युक्तमिति चेत् । 

उच्यते - येषां मोक्ष. परमपुरुषार्थ इत्यवगत्य प्राप्तुममिलषतामपि 
साक्षान्मोक्षोपयोगितत्त्वावबोधार्थे श्रवणमननपूर्वके निर्विशेषनिदिध्यासने वा तद 
पेक्षिततत्त्वार्थचितकामयादिसंपादनद्वारा तदुपयोगिनि दहरविद्यादिरूपे सविशेषो 
पासने वा सामर्यादिरूपस्य कौकिकस्य शाखीयस्य वाधिकार 

विशेषणस्य 


. 


3.212025 


1. अधिकारी विशे ( 0 ) 


शिवाद्वैतनिर्णयः 


वैकल्यानाधिकारसौष्कल्यम् । नानधिकृत्य प्रतितोऽस्ति हि दासमार्गः पुराणेति 
हासागमप्रसिद्धः । स यद्यपि तत्क्रतुन्यायेन गाणपत्यादिरूपः हिमगिरिकैलासादि . 
स्थानगतशिवकार्यपातिफलकः, तथापि तत्पदप्राप्त्यनन्तरं तत्रैवोपासनादिक्रमेण 
मोक्षफलकोऽपि भवति । अत एव कामिके 

" मञ्चिहधारिणो लोके देशिका मत्परायणाः । 
मदेकशरणास्तेषु योग्य नैवान्यजन्तुषु ।। 
स्वाद्यानि खादनीयानि पेयान्यन्यानि यानि च । 
देयानि तानि वै शंभोरश्नीयादासभावतः ।। 
दासमार्गप्रपन्ना ये शैवे पाशुपते स्थिताः । 

तैरेव पेयं भोज्यं च प्रातव्यं च मुमुक्षुभिः ॥ " 
इति शिवप्रसादस्वीकरणयोग्यविवेचने दासमार्गप्रपन्नेषु मुमुक्षुत्वविशेषणम् । एवं 
चोपासनाद्यनधिकृताः स्थूलबुद्धयोऽस्मिन् दासमार्गे क्रममुक्तिफलके प्रवर्तनेनानु 
प्राथा इति तत्र तेषां रुचिमुत्पादयितुं दासमार्ग एव सर्वस्यापि मोक्षशास्त्रस्यार्थ 
इति ( तावदा ! ) तदाचार्यैस्तेषु यद्वक्तव्यमस्ति तदपि कचित् प्रदर्शनीयमित्यभिप्रेत्य 
तत्त्वमसीत्यादिवाक्यानां शरीरशरीरिमावरूपस्वस्वामिभावोऽर्थ इति मार्गान्तर• 
मंशाधिकरणे कसितमिति न कश्चिद्विरोधः । 

यत्त्वारम्भणादिश्रुतीनामर्थान्तरकसन तदपि सगुणविषयभक्तिदाढर्य- 3. 24223 
प्रयोजनकमित्यौपचारिकार्थवादमात्रम् । इदमप्यमादिसूत्रभाष्येण प्रागुदाहृतेन 
विभावितम् । तेन हि भाष्येण जडवर्गस्य ब्रह्मानन्यत्वं तदभेदरूपं न भवती 
युक्तम् । तेन तदनन्यस्व [ ब . २. १. १५ ] सूत्रोक्तं तस्य ब्रह्मानन्यत्वं ब्रह्म 
व्यतिरेकेण निर्वचनाक्षमस्वरूपमेव पर्यवस्यति, तस्य ब्रह्माभेदाभावे ब्रह्माभिन्न 
चिच्छवत्यभेदस्याप्यसंभवेन तस्य चिच्छक्तिपरिणामत्वोक्तस्तद्विवर्ततायामेव पर्यव. 


1. Kamika, Uttara bhaga , p . II reads मद्देहधारिणो ; Siva . 

rcana Candrika reads मलिङ्गधारिणो 
2. स्वाद्यानि चादनीयानि ( My ), स्वाद्यानि चादनीयानि ( Sivarcana 

Candrika ). 
8. रूपमिव ( 0 ) 


शिवाद्वैतनिर्णयः 


सानात् । अतो विकाराणामुपादाने कल्पितत्वं वाचारम्भणश्रुत्यर्थ इत्येव यथा 
सूत्रकारमति भाष्यकाराभिप्रायः । 

सूत्रकारस्य तथा मतिस्तु तेनैव प्रणीते महाभारते मोक्षधर्मेषु उपदिष्टेन 
सुवर्चलाश्वेतकतूपाख्यानेन विभाव्यते । एवं हि तत्रोपाख्यायते - देवलस्य कन्या 
सुवर्चला जन्मान्तरसंसिद्धतया सहजसिद्धब्रह्मतत्त्वावबोधा स्वसदृश पतिमन्विच्छन्ती 
श्वेतकेतुमुद्दालकसुतं तथाभूतमवगम्य तं वृतवती, पित्रापि तस्मै दत्ता । ताभ्यां 
ब्रह्मतत्त्वावबोधवद्भयों दम्पतिभ्यां तदनुगुणयज्ञादिकर्माचरणयुक्त गाईस्थ्यमाश्रित्य 
स्थितमिति । तत्र तोरित्थं ब्रह्मोद्यकथारूप: संवादो वर्णित: 


ततः कदाचिद्भर्तारं श्वेतकेतुं सुवर्चला । 
पप्रच्छ को भवानत्र ब्रूहि मे तद्विजोत्तम ॥ 
तामाह भगवान् वाग्मी खया ज्ञातो न संशयः । 
द्विजोत्तमोऽहं सुभगे सत्यव्रतपरायणः ।। 
सा तमाहाहमात्मानं पृच्छामि हृदि शायिनम् । 
तच्छ्रुत्वा प्रत्युवाचनां स न वक्ष्यति भामिनि । 
मनसैव समायुक्तमात्मानं मन्यसे यदि । 
तन्मिध्यागोत्रसद्भावे वर्तते देहबन्धनः ।। 
अहमित्येव भावोऽत्र स्वयि चापि समाहितः । 
खमप्यहमहं सर्वमहमित्येव वर्तते ।। 

नात्र त्वत्परमार्थ तद्यन्मां त्वमनुपृच्छसि ॥ " इति । 
अत्र सद्विद्यायां तत्त्वमसीत्यसकृत् पित्रोपदिष्टः श्वेतकेतुः कथमात्मानमवबुध्यत 
इति जिज्ञासमानया सुवर्चलया प्रथमम् " कस्त्वं द्विजोत्तम " इति प्रश्नः कृतः । 


1. माहमहात्मानं ( Br . V. p..104) 
2. सर्वज्ञो मुनिपुङ्गवः ( Do. ) 
8. इदम नास्ति ( Do ) 
4. तत्परमार्थ ( DO. Balso o ) 
B. परिपृच्छसि ( O ) 


शिवाद्वैतनिर्णयः 


७ 
९ 


तत्पश्नाभिप्रायमवगच्छतापि श्वेतकेतुना क्रमेण तमर्थ सा बोधनीयेति मत्वा 
तत्रोचरमुक्तम् - द्विजोत्तमेति संबोधयन्त्या त्वया ब्राह्मणोऽहमित्यवगत एव, 
किमत्र प्रष्टव्यम् - इति । ततः सुवर्चलया - देहोपाधिकरवेनात्मनि कल्पितं 
प्रत्यक्ष ब्राह्मण्यं न पृच्छामि , किन्तु द्विजोत्तमोऽहमित्यहंशब्देन देहाद्विविक्तं हृदि 
वसन्तं यमात्मानं निर्दिशसि वे पृच्छामि - इत्युक्ते तत्रोत्तरमुक्तम् - अहंशब्दो 
मनःशवलिवात्मस्वरूपे वर्तते । तत्तु मिथ्याभूतम् , तस्मिन्नेव ब्राह्मणकुलादिजननेन 
ब्राह्मणादिदेहशबले कल्पितरूपे ब्राह्मणादिशब्दो वर्तते । अतो ब्राह्मणरूपवत् 
कल्पितविषयत्वादहंभावोप्यात्मस्वरूपं जिज्ञासुभिः न प्रष्टुमर्हः । अयं चाहं . 
भावस्तव मम च र्तियपर्यन्तानां सर्वेषां च साधारण इत्ययं प्रश्नः परमार्थविषय 
स्वाभावादात्मस्वरूप जिज्ञासमानया त्वया कर्तुं नाई - इति । तदनन्तरम् 
कर्तृत्वमोक्तृत्वादियुक्तं अहमर्थ यदि कल्पितमवगच्छसि तवमवगच्छन् वं कथं 
तद्विरुद्धे कर्मानुष्ठाने प्रवत्तसे - इति प्रश्ने कृते, स्वानुपकारकेऽपि तस्मिन् लोक 
संग्रहार्थे प्रवर्ते - इत्युत्तरमुक्तम् । तदनन्तरं सर्वैरात्मनि प्रयुज्यमानोऽहंशब्दोऽयं 
कथं तदर्थो न स्यादित्यभिप्रायेण शब्दार्थयोः सम्बन्धप्रश्ने कृते तयोर्नास्ति संयो . 
गादिरूपः सम्बन्धः , किन्तु वाच्यवाचकभावरूप इत्युत्तरमुक्तम् । तदनन्तरं 
दम्पत्योरियं प्रश्नोत्तरपरम्परा 


सुवर्चला 


सदाहंकारशब्दोऽयं व्यक्तमात्मनि संश्रितः । 
न वाचस्तत्र वन्त इति मिथ्या भविष्यति ॥ 


श्वेतकेतु: 


अहंशब्दो छहंभावे नात्मभावे शुभवते । 
न वर्तन्ते परेऽचिन्त्ये वाचः सगुणलक्षणाः ॥ 


1. परमात्मविषय ( O ) 
2. शुमप्रमे ( Br.v.p.105 ) 


शिवाद्वैतनिर्णयः 
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सुवर्चला 

अहंभावोऽत्र को नाम यात्मभावस्तथैव च । 

तन्मे ब्रूहि यथान्यायमेवं चेन्मुनिसत्तम ।। 
श्वेतकेतु : 

मृण्मयो हि घटामासः तादृम्भाव इहेष्यते । 
अहंभावः परेऽचिन्त्ये यात्मभावः परो महान् ॥ 
तस्माद्वाचो निवर्तन्त इति नैव विरुध्यते ॥ 


इति । अत्र शब्दार्थयोर्वाच्यवाचकमावः सम्बन्धोऽस्ति चेदहंशब्दः कथमात्म 
धाचको न स्यादिति प्रश्ने कृते , अहंशब्दो नात्मनि मुख्यवृत्त्या प्रयुज्यते, 
किन्त्वहमर्थे इत्युत्तरमुक्तम् । ततः को नामाहमर्थादन्य आत्मेति प्रश्ने कृते, 
मृदि घटाकार वदात्मन्यहंभावः कल्पित इति तयोः विवेकं कृत्वा - कल्पिताकारो 
पघानेन प्रवर्तमानश्शब्दो न शुद्धाधिष्ठानपर्यन्तं प्रवर्तते, शुद्धशुक्तिस्वरूपे रजत 
शब्दवत् । मतः कर्तृत्वादिगुणकाहमर्थवाचकशब्दस्य शुद्धासनः सकाशान्नि 
वृत्त्युक्तेः न कश्चिद्विरोध - इत्युपसंहृतम् । तदनन्तरं अहमर्थानिष्कृष्ट आलैव 
सकलप्रपञ्चाधिष्ठानमूतं ब्रह्मेति सिद्धवरकृत्य यथा आकाशे प्रपञ्चस्स दृश्यमानत्वेऽपि 
तदसङ्गित्वमाकाशस्य, एवं ब्रह्मणोऽपीत्यसङ्गित्वे ब्रह्मणः श्वेतकेतुनोपपादिते 
पुनरिमे प्रश्नोत्तरे 


. 


सुर्वला 

निर्विकारं ह्यमूतं च निरंशं सर्वगं तथा । 
दृश्यते च वियन्नित्यं ताहगात्मा न दृश्यते ।। 


1. महान् पर ( Br . V. p . 106 ) 
2. न वाचस्तत्र विद्यन्ते ( DO ., P , 105 ) 
3. घटामास ( Do. p . 106 ) 
4. कल्पिताभास ( Dor p . 10s ) 


शिवाद्वैतनिर्णयः 
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श्वेतकेतु 


त्वचा स्पृशति वै वायुमाकाशस्थं पुनः पुनः । 
तत्स्थं गन्ध तथा प्राति ज्योतिः पश्यति चक्षुषा ॥ 
तमोरश्मिगणं चैव मेघजालं तथैव च । 
वर्ष तारागणं चैव नाकाशं दृश्यते पुनः ॥ 


आकाशस्याप्यथाकाच सद्पमिति निश्चितम् । 
सदर्थे कल्पितं घेतत्तत्सत्यं विष्णुरेव च ॥ 


यानि नामानि गौणानि [ पचारात्परात्मनि । 
न चक्षुषा न मनसा न चान्येन परो विभुः ॥ 
चिन्त्यते सूक्ष्मया बुध्या वाचा वक्तुं न शक्यते । 

एतत्प्रपञ्चमखिलं तस्मिन्नेव प्रतिष्ठितम् ॥ इति । 
अत्र आकाशवत्प्रपञ्चाविष्ठान ब्रह्म कुतो न दृश्यत इति प्रश्ने , वाय्वादेराकाशस्थस्यै 
वानुभवोऽस्ति , न तु विविच्याकाशस्य ; यदैवमाकाशे लौकिकेऽप्येषा गतिः तदा 
किमु वक्तव्यमाकाशादप्यतिसूक्ष्मे सद्रूपे ब्रह्मणि ? अतः सदर्थे कलितं सर्वम् । 
तदेव सत्य व्यापकं च , गुणोपाधिना प्रवर्तमानाः सर्वे शब्दाः गुणेभ्यो निष्कृष्टे 
तस्मिन् तत्वावेदकप्रमाणे | ध्ये मुख्यवृत्त्या न प्रवर्तन्ते - इत्युचरमुक्तम् । अस्यां 
प्रश्नोत्तरपरम्परायाम् , “ मृन्मयो हि घटाभासः " इति दृष्टान्तोक्त्या वाचारम्भण . 
श्रुत्यर्थः, “ सद्रूपमिति निश्चितम् " इति प्रकृतस्य जीवस्य सद्रूपत्वोक्त्या तत्त्व 
मसिवाक्यार्थः, “ सदर्थे कल्पितं ह्येतत्तत्सत्यं विष्णुरेव च " इत्युक्त्या “ ऐतदा . 
स्यमिदं सर्व तत्सत्यं स आत्मा " इति श्रुत्यर्थश्च निष्पपञ्चजीवाभिन्ननिर्विशेष 
ब्रह्मसिध्यनुकूलो दर्शित इति सष्ट एवं । 


. 


1. सर्व सत्सत्यं ( Br . V. P.) 106 
2. स्पष्टेष अन सूत्रकारमतिः ( 0 ) 
शि -11 
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किं च मोक्षधर्म एवं प्रदेशान्तरेषु 


" निष्केवलं पदं देव काझेऽहं परमे तव । 
एकीभावस्त्वया मेऽस्तु न मे जन्म भवेसुनः ॥ 
भेदवस्तुष्यभेदेन जानाति स यदा पुमान् । 
तदा पुनः परात्मासौ भक्त्येव निरसनः " 


इत्यादिमिरभेदः प्रतिपादितः । 


" न भूतसङ्घसंस्थानो देहोऽस्य परमात्मनः । 

देहवानिव यो विष्णुरसौ मायामयो हरिः ॥ " 
इत्यादिमिनीरूपत्वादिकं प्रतिपादितम् । विष्णुपुराणादिषु च 

" प्रत्यस्तमितभेदं यत्सत्तामात्रमगोचरम् । 

वचसामालसंवेद्य तज्ज्ञान ब्रह्मसंज्ञितम् ।। 
इत्यादिभिर्ब्रह्मणो निरस्तसमस्तमेदनिर्विशेषचिन्मात्ररूपत्वमुक्तम् । ततः शुद्धाद्वैत 
मेव सूत्रकाराभिमतमिति तदीयहृदयानुसारेण तत्र तत्र प्रदेशे भाष्यकारैः शुद्धा 
द्वैतस्य बहुधा विभावितत्वात् तदनुसारेणैव प्रदेशान्तरेषु विशिष्टाद्वैतप्रतिपादन 
स्यास्मदुक्तरीत्याभिप्रायो वर्णनीयः । 

यत्तु परेषां भाष्ये विशिष्टाद्वैतनिरूपणम् , यश्चान्येषां भाष्ये शुद्धा 
द्वैतनिरूपणम् , सतु तदवस्तुतत्त्वमित्यभिप्रायेण । न तु श्रीकण्ठाचार्याणामिव 
तेषां शुद्धाद्वैतसमती तात्पर्य कल्पयितुं शक्यम् , श्रीकण्ठाचायैरिव तैः कापि 
शुद्धाद्वैतध्यक्षकस्य प्राग्वणितस्यार्थस्य कुत्राप्यपतिपादितत्त्वात् । तत्तद्भाष्यकार 
प्रभृतिमिरद्यतनपर्यन्तैः सर्वैरपि परैरन्यैश्च शुद्धाद्वैतनिराकरण एव सन्नद्यमानत्वाच । 
अतः प्रामाणिकानां निर्विशेषस्य परब्रह्मणः तत्त्वावबोधार्थम् , तस्यैव साधकानु 


1. This is a conjectural reading , no Manuscript being clear. 
अपस्ततव or अपसृततत्व are , perhaps , better conjectures, corress 
ponding more closely to the original, तदपसूपत्व .. 
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शिवाद्वैतनिर्णयः 


प्रहाय सविशेषरूपापन्नस्य निखिलकल्याणगुणगणदिव्यमङ्गलविग्रहविशेषविशिष्टस्य 
मध्यमाधिकारिकर्तव्याभेदोपासनार्थम् , अवमाधिकारिकतव्यस्वस्वामिभावोपासनार्थ 
च तस्य सर्वस्यापि यथावद्विशिष्य प्रतिपादक श्रीकण्ठाचार्याणामेव भाष्य 
उपादेयमिति सर्वे समञ्जसम् ।। 

इति श्रीमद्भारद्वाजकुलजलधिकौस्तुभश्रीमदद्वैत विद्याचार्य श्रीविश्व 
जिद्याजिश्रीरङ्गराजाध्वरिवरसूनोरप्पय्याख्यया प्रख्यातकीर्तेः 

साक्षादवतीर्णस्य फालाक्षस्य परमार्थपरशिवस्य 
लीलामात्रविरचितोऽयं शिवाद्वैतनिर्णयाख्यः 


अन्धस्संपूर्णः 
सदाशिवपदाम्भोजन्यस्तधीरप्पदीक्षितः । 
श्रीकण्ठाभिमतं सर्वे सारमित्वं समग्रहीत् ॥ 


. 


: 


: 
-- 


1. विविच्य ( O ) 
2. This couplet is found only in 0 . 


ŠIVADVAITA NIRNAYA 


Srikaptha Sivācārya has expounded the doctrine of Sivadyaita ; 1 
we consider here whether it is qualified . or non -qualified . non 
dualism that is there upheld . One is led to believe that the first 
position is what is accepted from the statements of qualified -non 
dualism and so on in the ārambhana ( II, 1 , 15 et seq ) and other 
sections , and that the second position is what is accepted from 
statements like " for the devotees of the non - related , there is 
release even here," in the commentary on the aniyama section 
( DII, 3 , 32 ). Both of these positions cannot claim to be considered 
final ; hence one of these two must be determined to be conclusive. 
The present inquiry is undertaken for that purpose . 


+ 


This is what appears here at first sight. It is seen that 2 
wherever Sivadvaita is dealt with or referred to by the acārya in 
his commentary on the Brahma -mimātså , in all those places , ( the 
position ) is stated only as qualified -non -dualism . 


Thus, for instance, in the ārambhana section ( it is said ) : 2.1 
“ We are not ( among ) those who maintain absolute difference 
between Brahman and the world , as between a jar and a cloth , 
that being opposed to the texts which declare their non - distinctness ; 


1. The word adhikarapa has been throughout rendered by its nearest 
equivalent " Section . " An adhikarana comprises one or more sūtras directed to 
the clucidation of a particular topic . It is divisible into five heads : the sub 
ject -matter, the doubt, the prima facie view , the refutation thereof and the 
final conclusion . This is the order in which they are enumerated by Srikantha 
in his commentary on I , 1 , 1. The Vedanta -sūtras are cited throughout the 
present text and translation merely by oumbers . When other works are quoted 
from , the name in full or in abbreviated form is always given along with the 
number of the page , verse, or sūtra . The drambhana -adhikarana is directed to 
showing the non -otherness of effect from cause , the world from Brahmao , with 
special reference to the fruti - vācārambhanam vikaro nămadheyat , mattiketyeva 
satyam ( Ch ., VII, 1 , 4 ) . Two interpretations of this text are offered by Sri 
kantha. A discussion of them will be found later op in the text . 

S - a 


2 


and we are not (of) those who maintain their absolute non 
difference, nor do we declare the illusoriness of one of them , as 
in the case of silver and mother -of -pearl, that being opposed to 
the texts which declare difference between their natural qualities. 
Nor are we ( of) those who posit both difference and non - difference , 
that ( relationship ) being opposed to fact. We are , however , of 
those who maintain qualified - non -dualism , as exists between body 
and the embodied or between a quality and the qualified ” . So 
too ( it is said ) in the bhoktrāpatti section ( U , 1. 14 ) : 
has been set out already as to Siva alone, without a second - the 
Self qualified by the universe both intelligent and non - intelligent 
--becoming both cause and effect, that constitutes ( the doctrine 
of ) the qualified -non - dualism of Siva.” 


a what 


2.21 


The position of pure non -dualism is refuted through the 
statements of objection and reply in the Ikşatyadhikarana ( the 
section beginning with Ikşaternāšabdam , I, 1 , 5 ) . “ Now , from the 
words) Existence alone this was in the beginning, one only 
without a second and so on , it is understood that the substance 
which is (but) of the nature of existence is free from qualification . 
because of the exclusion ( implied by alone in existence alone ). 
How may that causal condition be said to be qualified by the 
universe in a subtle form ? " . Such is the statement of the objec 
tion . “ By the exclusion ( implied ) in existence alone, what is ex 
cluded is not qualification , but the causality of what is non - exis 
tent ; for, there is possibility of confusion as to the causality of 
the non - existent, because of the declaration , Non - existence this 
was in the beginning ; from that existence was born ( Taitt. II, 7 ). 
Further, how does Brabman s freedom from qualification result 
from the text) Existence alone this was in the beginning, one 
only without a second ? Was ( refers to ) a qualifying act ; in 
the beginning is a temporal qualification ; the limitation one 
only without a second excludes the existence of any other con 
troller ; the words without a second declare the property of 
being the material cause of the world , and consequently , ompi 
science and omnipotence. How can Brahman become the cause 
of the world in both senses , in the absence of omniscience and 
omnipotence ? " . This is the statement of the reply . 


3 


Qualified -non - dualism is established in the very same section , 2.22 
in the consideration of the primary significance of the word Sat 
applied to Brahman . “ It is not proper to take Sat which is of 
the form of both stem and suffix to indicate only one object; 
for through its stem and through its suffix it denotes two objects. 
Thus the dictum of the learned : the word Sat indicates S akti 
and s iva by means of the stem and suffix ; they both are Brah 
man ; through ( their ) harmony, they ensoul all the worlds . It is 
Paramešvara alone, as qualified by Sakti of the form of the world 
subtle and gross, intelligent and non - intelligent, that is the object 
denoted by the word Sat. " The use of " Brahman " in the singular 
in that context is for the purpose of reminding ( one ) that S akti 
and Siva should not be understood separately , but s iva alone as 
qualified by Sakti ; just as the singular ( is used ) in the Nyāya 
sūtra “ The meaning of a word is the individual, form , and 
genus ( N. S., II, 2 , 65 ) ” to remind ( one) that the individual, the 
form , and the genus are not distinctly signified as being other 
than ) the nature of the individual as qualified by the genus and 
the form . The qualification “ they ensoul all the worlds " dispels 
the doubt that qualified -non -dualism does not result merely from 
the fact that the word Sat meaning Brahman denotes Siva qualified 
by Sakti, since there exists the inert world composed of ether etc .; 
( and thereby) it serves to show the inseparability of that ( world ) 
from Sakti and Siya, through the element of S akti. The same is 
made clear in the later portion of the commentary (beginning 
with ) the words " gross , subtle ," etc. The meaning of the word 
Sat as explained there applies equally to the word " Brahman . " 
Since the determination of the meaning of Sat is under dis 
cussion , that alone is taken . 


Hence it is that in the section about bhūmā , ( 1 , 3 , 8 and 9 ) 2.221 
in explaining the word “ Brahman ” along with bhūmā, all the 
worlds are shown to enter therein . Now , by the definition of 
bhümā as “ That wherein nothing else is seen , nothing else heard , 
nothing else known," how can it be declared that where the 
bhūmā is experienced , there is absence of all other perception ? 
For, if the world exists, it is not possible to prevent the percep 
tion etc., thereof. ( This objection is raised in the words " when 
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the world exists, how is it possible to prevent the perception by 
the released souls , of that which does not serve the goal of 
man ? " ; and the reply is shown by establishing that though the 
world is real it becomes the object of perception only as entering 
into what is signified by the word bhūmā, and not as separate 
therefrom . “ This material world is not indeed what is perceived 
by the released souls. Brahman Himself, of the nature of unsur 
passed Bliss, comes within the range of ( their ) perception , in the 
form of the world . " Thereupon is cited with approval a text which 
declares that the world becomes an object of perception to libe 
rated ones , only as entering into what is denoted by the word 
Brahman which is of the same significance as the word bhūma . 
“ So , indeed , sruti ( says ) then he becomes that, Brahman embo 
died in akasa ; to released opes , after their attainment of release, 
the variegated universe , the object of perception , becomes Brah . 
man qualified by Energy ( Sakti) of the form of Supreme Light 
(paramā kasa ), and comes within the range of ( their ) perception 
only in the form of Brahman ." This sense is explained later in 
the commentary , on an elucidation of what goes before in the 
context ( of the sruti) : The released soul is praised in such 
words as " he attains independence, he attains lordship of the 
mind (manas ) and so on . By ( the words) lord of speech and 
SO on , is declared his possession of speech and other senses , pure , 
under his control and untainted by matter . On his attaining such 
a state , this visible variegated universe becomes Brahman Himself 
embodied in Light ( akāša ), this is the inner - significance ( of the 
text ) " . 


2.222 


Again , in the fourth chapter, in commenting on the sutra 
" bhāve jāgradvat, ( if there is a body , then as in the waking 
state) " ( 1V , 4 , 14 ), this sense is elaborated ( 1 ) by the ( following ) 
statement of objection and reply : “ Now , if it be said that when 
( there is ) enjoyment in the nature of perception of the things of 
this world by released ones, then by their experience of what does 
not serve the goal of man , the absence of the train of bondage 


1. The text of the fruti is, ipnotispārājyam , åpnoti manasaspatim , 
väkparis cakra spariky, potraparir vijRanapatik , etat tato bhavari, akala sariram 
Brahma, satyātma prapasamam , mana anandanz " ( Taitt. I , 6 ) . 


5 


+ 


and suffering cannot be secured , no , ( we reply ), since there is no 
perception of the world by liberated ones in the form in which 
it does not serve the goal of man . This universe is indeed per 
ceived as of the form of Brahman , by released ones " ; ( 2) by 
bis later citation of the text, “ So , indeed , the fruti, then he 
becomes that " and so on ; and ( 3 ) by his explanation thereof. 


The answer to the objection “ since the inert world exists, 
how can qualified -non -dualism result from the mere fact that 
words like Sat denote Siva as qualified by Sakti ” . is indicated 
in the verse ( cited as ) authoritative, in the words “ they ensoul 
all the worlds ” . This has been made clear by its being established 
in the praktty -adhikarana ( I , 4 , 23 et seq ) and the following sec 
tions, that the entire universe is the transformation of Sakti.. 
Qualified -non -dualism alone being thus expounded everywhere, how 
does the doubt arise as to the acceptability of pure non - dualism ? 


Further, the section na - sthānatopi and the following one set 2.3 
out only to establish that the form of Brahman is characterised 
by stainless auspiciousness and exists in relation to the world and 
that it is not devoid of qualities. Thus ( proceeds) the first of 
these sections : the initial doubt is whether Brahman is endowed 
with attributes or not. For that purpose , (there arises ) the doubt 
whether , in the case of Brahman revealed by texts like " He who 
stands within the earth etc., " the predicates of ( 1 ) residence in 
the earth and so on , ( 2 ) the possession of these as his body, 
and ( 3 ) the controllership of these are true or untrue. For that , 
the ( further ) doubt (arises ) " if the predicates are true , will the 
consequent defects ( of such residence etc. ,) affect Brahman or 
not ? " 


+ 


This being the position the prima facie view ( is as follows) : 2.31 
If residence in the earth etc., embodiment therein and so on were 
true of Brahman , then just as for man there are defects bound 
up with the subtle and gross bodily conditions in the states of 
waking, dreaming, deep sleep , swoon and death , similarly would 
they ( attach ) to Brahman also; for, there is no difference ( bet 
ween the two ) in respect of embodiment ; because, ( further ) it is 
declared in the sutra . deha yogā dva so pi ( or it, the concealment, 
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may be due to conjunction with the body ) " ( III, 2 , 5 ) that the 
evils of transmigration are dependent on connection with the 
body ; and ( also ) because, it is admitted by all that residence in 
bodies made filthy by ( the presence of ) faeces, urine, flesh etc , 
is as highly distasteful as residence in Rauraya and other ( hells ). 


2.311 


Nor may it be said that while pleasure and pain are experien 
ced by him who resides in a city belonging to a King, as a cons 
equence of the King s orders , to the King himself, though resident 
therein , that does not occur, and that the same ( difference ) may 
hold here also . The cause of the suffering consequent on the 
operation of the King s orders, is not indeed , mere residence in 
the King s city ; rather is it a special ( consequence ) of being 
subject to the King s orders. The King indeed is not subject to 
his own orders . Hence, it stands to reason that, the King though 
resident in his own city is untainted by the suffering consequent 
on the operation of his own orders . In the case , however, of 
evils experienced in the body , residence in the body is itself the 
cause . Hence, just as of the suffering connected with an evil 
smelling prison , the presence in the prison is itself the cause , 
affecting him who resides there , of his own will, as the governor 
thereof, in the same way as bim who is cast in the prison cell, 
similarly the suffering consequent on the body will surely occur 
to him who is present therein as the controller , in the same way 
as to him who is bound therein . 


2.312 


Nor may it be urged that since suffering is controlled by 
karma, though Brahman may reside in the body , for Him who 
is free from karma, suffering consequent on bodily residence can 
not come about. Even karmas only endow ( different kinds of ) 
bodies such as those of gods, men , cattle , birds, etc. , suitable to 
the special varieties of suffering and cause the souls that enter 
therein to suffer . If for the Lord , embodiment in various bodies 
may come about irrespective of the suitable karmas, then , from 
the statement of the non - existence of karma , what ( indeed ) can 
be gained ? It cannot, verily, be said that the suffering caused by 
evil smell etc., that may come to him who is cast in jail for 
transgressing the King s orders does not occur to the person in 


* 
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authority that enters the jail as its governor, merely on the ground 
of his not having displeased the King, 


Further, experience of suffering will certainly come to Brah- 2.313 
man , since , as present in all bodles , He becomes the object of 
denotation of such terms as Brahmin and so on , which enter into 
injunctive and prohibitory statements ; and being, therefore, un 
avoidably affected by the sins resulting from the disregard of in 
junctions, He becomes subject to karma. If it be said that because 
of the text about freedom from sin etc., ( apahatapāpmatva 
etc.,) there is no possibility of Brahman being subject to karma, 
( we ask ) how can that text prevail against the conclusions that 
Brahman is the subject of denotation of terms like Brahmin etc., 
entering into injunctive and prohibitory statements and that He 
is subject to karma, ( conclusions ) that result if we accept as true 
the presence of Brahman in all bodies ? Hence, because of oppo 
sition to texts which are purportful only as enjoining and prohi 
biting ( action ), that ( other ) text may be declared to be ) mere 
arthavāda , whose object is praise of Brahman ; desiring to conserve 
its truthful character , in order to maintain it, one can only show 
that statements in the Antary , mi-brahmana ( Bsh . III , 7 , 1 , et seq ) 
about residence in the earth , embodiment therein etc. , are not 
true , but are figuratively made for the purpose of praise . This 
being done, there results consistency with the Brahmana state 
ment " neither gross nor small, neither short nor tall " ( Brh . III, 
8 , 8 ) etc., and of the S vetasvatara hymn " What is higher than 
what is higher than the world , that is without form and without 
pain (svet. III, 10 ) ,” ( texts ) which predicate flawlessness only in 
the absence of the body. Therefore, Brahman s residence in the 
carth etc., His embodiment therein , His control thereof, the 
omniscience, omnipotence etc., needed for that control, all those 
are imagined. Brahman is free from qualifications ; because of 
the text “ Truth , knowledge , ( Taitt. 11 , 1) ” etc. , only the form of 
Intelligence is to be admitted . 


Here is the siddhānta : to Brahman in Himself flawless, even 2.32 
though present in the earth and so on , defects do not attach . The 
dual characteristics of the absence of the taint of any defect and the 
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presence of unsurpassed auspicious qualities are well known to belong 
to Brahman , from all texts, both Sruti and Smrti, such as the 
following. “ This Self , free from sin , old age , death , grief, hunger and 
thirst, whose desires come true, whose purposes come true " ; 
" the absolutely , innately pure Self is called Siva, because of the 
non - existence of the beginningless taint of impurity " ; " there is 
a certain abode of illimitable qualities, (who is ) the controller of 
all the worlds, distinct from both the bound soul ( pasu ) and the 
bonds ( pasa ). " No defect can thus result here ( for Brahman ), 
since we hear of the absence of sin , old age, death , grief, and 
so on , consequent on connection with a body , as also of the 
presence of a host of qualities, viz ., the entertainment of purposes 
which come true and so on , which are opposed to those defects. 


2.321 


If it be said that even here , though naturally endowed like 
the finite self ( jiva ) with freedom from sin etc., the consequent 
defects may attach to Brahman , in the state of connection with 
a body, ( we reply ) not so . It is only to cure that ( doubt), that 
in each hymn of the Antaryami-brāhmana, ( Brh : III , 7 , 1 , et seq ), 
beginning with " He who stands within the earth ” , absence of 
defects is declared by the term “ Immortal ” in the statement 
" This Self, the internal ruler, immortal, " ; in the Atharvasirasi, 
after the description of the entry of Siva into all things as their 
internal ruler, in the words “ He entered within that which is 
within " , by the gods who thereby understood the self -hood ( of 
Siva) in all things, the following words of praise are offered : 
“ He who is Rudra and Brahma, He is the Lord , to Him , verily , 
we bow " , " He (who is Rudra ) and Visnu " , and so on ( A. 
S irasi, II , 1-32 ) ; in each hymn thereof, it is only to remedy 
the defects that may follow from connection with the respective 
bodies ( of Brahma, Vişnu , Mahesvara and others ) that the entire host 
of lordly and other qualities , opposed to those defects, is predicated 
by the term Lord (bhagavān ). Further , though Brahman and the 
jiva are connected with the same body, the difference in the en 
joyment and non -enjoyment of the fruit of that connection ) is 
declared in the hymn “ Two birds of beautiful plumage, insepara 
ble friends " etc. , (svet. IV , 6 ). 
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If it be asked “ how is it possible, even then , to avert the 2.322 
distinctionlessness resulting from statements of formlessness and so 
on ? " , ( we reply ) thus : if two texts conflict, it is not meet to 
deny the significance of one of these by making it out to have 
an untrue purport.. Rather is it proper to uphold both on the 
principle that “ (all) traditional doctrine is equal (in authority )" , 
by endowing both with true purport. Thus , the very texts which 
predicate Brahman s connection with bodies declare his non - con 
nection with the defects resulting therefrom . In the text “ What 
is known as ākā sa is, verily, the dispenser of names and forms: 
what is within that, that is Brahman , that is immortal, that is 
the Self, ( Ch. VIII, 14 , 1 ), " after declaring of the Supreme akaša , 
its controllership of name and form , because of its identity there - 
with as transforming itself into them , it is made out that, though 
immanence in name and form is mentioned of Brahman , yet by 
the statement of non - contact there with in the text) " What is 
within , " ( it follows that ) for Brahman there is no identity with 
them , as in the case of akasa , but rather the relationship only 
of body and the embodied ; if, indeed , there were identity , there 
would be occasion to suspect (the presence of ) the defects thereof ; 
that, however, does not exist ; there is no occasion for the pre 
sence of defects of the body in the embodied ; thus is the mean 
ing ( of the text) explained: Following this , it is proper to 
understand the text about formlessness also in some such manner 
as that Brahman is comparable to what is formless, that just as 
akasa etc., which are bodiless are not affected by flaws due to 
presence in the body, so also Brahman ( is unaffected ) and so on . 


Nor may it be objected that the texts which declare form 2.323 
should be ro - interpreted in some fashion because of their opposi 
tion to the declarations of formlessness, which are important, on 
the ground that, as in the example of the governor who enters 
a prison , for Brahman present in the body , even if it be as 
controller, consequent suffering is bound to result ; for, the pro 
duction of suffering by things is due to control by karma, not 
to the nature of things , as is seen from wife and children , cold 
and heat, refuse and urine causing joy and sorrow , according to 
the difference in the time of the experience ) or the class of the 

S 
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object. Smsti too says “ That which was pleasant, later becomes 
painful ; what was agreeable becomes disagreeable ; hence, nothing 
is essentially painful or pleasant. " 


2.324 


As for the argument that, if Brahman be present in all 
bodies, because of His being denoted by terms entering into in 
junctive and prohibitory statements , there may be experience of 
suffering for Him also , as a consequence of sins due to the 
disregard of injunctions and probibitions, necessarily attaching 
themselves to Him , that is futile. The understanding of the 
meaning of a sentence comes about quickly by relating terms like 
Brahmin . etc., only to what is primarily known thereby , i.e., the 
finite selves related to the respective bodies, in accordance with 
the preponderance of well - established usage common to both Vedic 
and wordly parlance ; their function being thus fulfilled , there 
does not result a fresh understanding of the sense of the sentence 
through the relation of the purport of that very sentence indirectly 
to Išvara , who is ( only ) remotely understood by having regard 
to what is derived from such doctrines of Sruti as those about 
Isvara being the internal ruler of all, the controlled serving as 
bodies to the internal ruler, and terms denoting bodies having 
an extended application also to what is embodied . Hence , it is 
that in ( the injunction ) " the first is to be chanted thrice, the 
last thrice " , in understanding the sentence , the terms first and 
last relate only to what is soonest understood . viz ., the first 
and last places, not to what are understood later , as connected 
with the first or last places in the particular sacrifice which is 
the model - the Praksti rite- ), i.e., the Rks beginning with pravo 
vajā and ājuhota . 


2.325 


Now does it follow from the text about “ Truth , Knowledge » 
( Taitt. II . 1 ) and so on , that the form of Brahman is Knowledge 
alone ; for, as the form of Knowledge ( is accepted ) to safe - guard 
the non -futility of that text, the attributes of omniscience etc. , 
should also be admitted in the interests of the non - futility of 
such texts as “ He who knows all , he who understands all (Mu. 
1 , 1 , 9 ) , ” , “ the Lord of all, Sambhu , in the middle of akasa 
( 4.Sikha , II ) ", and so on , since there is no difference in the 
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tevealed character of both kinds of texts . And there being no 
conflict between the form of Knowledge and the other attributes, 
there is no need to discriminate between the two. If the text 
“ Truth , Knowledge ” etc. , ( Taitt. II, 1 ) , declared that Brahman 
is of the form of Knowledge alone, then , indeed , there would be 
opposition ( between that and other attributes ). But that is not 
what it says, but only this much , that Brahman is of the form 
of Knowledge : that, however, does not conflict with attributes 
known from other texts . The attribute of “ being golden ." known 
from the statement " a golden crown " does not indeod conflict 
with attribute of “ being set with gems ” known by perception. 
Further, the statement that few Vedānta texts predicate the attri 
butes of omniscience etc., of Brahman , is too trifling ; the entire 
host of Vedanta texts about Brahman shows His possession of 
attributes. There is not, indeed , any expression about Brahman 
in the Vedānta from the use of which does not result the absence 
of some defect or the presence of some auspicious attribute. It 
is well -known that the two - fold characteristics of Brahman are 
also established by sages who produced the Upabrāhmaṇas of the 
Vedānta . 


The non - attachment of defects to Brahman , though present in 2.326 
the earth etc., is established on the strength not only of the 
declarations of His two - fold characteristics by Sruti and Smsti 
but also of the illustrations cited by Sruti. Thus ( run ) the illus 
trations cited by Sruti : “ Just as the one akasa becomes mani 
fold in jars etc., 80 also the one Self is present in the many , as 
the Sun in sheets of water . " By the first of the similes is taught 
immanence in all ( things ) as derived from texts like “ He who 
stands within the earth ” etc. Thereby is answered the objection 
as to how one super - sensible Being ( can be ) present in many, 
either option , the presence of the whole or of a part, having to 
be rejected . By the second simile it is taught that , though pre 
sent therin , just as in the case of akāsa so present, there is no 
taint of defects resulting thereform . Through that is the objection 
answered as how to for that which has the many) for its body, 
there can be no experience of defects consequent thereon . 

It is 
the opinion of Sruti that there is difference in respect of sub 
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jection to karma and the absence thereof. Nor can the ( follow 
ing ) objection be raised : the Sun while not present in the water 
is understood as present there ; since , however, the Supreme Self, 
is not in the same way understood as present, while not really 
present in the earth etc., but is admitted to be really present in 
the earth and so on , non - contact with defects consequent on the 
limiting adjuncts cannot hold good of Brahman , as of the Sun. 
The example " as the Sun in sheets of water is (cited ) only to 
show the non - existence of the experience of resultant merit or 
defect, that just as the experience of increase and decrease conse 
quent on the limiting adjunct, water, does not really occur to the 
Sun in the water, so too experience of merit or defect consequent 
on presence within the earth etc., does not occur to Brahman , 
This results from the harmonious understanding of the two illustra 
tions. By explicating the scope of the simile ) to the extent ( of 
making out) the non -presence of Brahman in the earth etc., as of the 
Sun in water, the first mentioned simile would indeed , be pullified . 
Nor is there a ruie that the illustration and what is illustrated 
should be similar in all respects ; for, comparisons are made both 
in the Vedas and in wordly parlance only on the basis of 
imilarity in respect of the particular quality intended . 


2.33 


Thus, a section consisting of ten sūtras beginning with na 
sthanata etc., is devoted to establish that Brahman is endowed 
with attributes , that He is the abode of faultless auspicious qua 
litics. After that , the same is confirmed by the process of ) ob 
jection and answer . A further section is made up of nine sötras 
commencing with prakytaitā vattvam hi pratişedhati tato braviti ca 
bktyaḥ ( it is the this -muchness of the context that the text denies; 
and it declares more ) ” ( III, 2 , 21 ) . The doubt there is whether 

” 2, . 
the possession of two -fold characteristics, established by the 
previous section , holds good of Brahman or not. In that con 
nection arises this doubt : in the Brhadaran yaka , after stating of 
Brahman the form of the universe, sensible and supersensible, 
i.e., of earth , water , fire, air and ether , in the words “ Two , 
verily, are the forms of Brabman , sensible and super - sensible " 
( Brh . II, 3 , 1 ) , there is the negation " then follows the teaching, 
not thus, not thus " . Does the negation so made have for its 
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object the sensible and super -sensible forms declared of Brahman, 
so that what was said to be the form of Brahman , viz ., the uni 
verse , sensible and super-sensible , is really not so ? Or does it 
refer to the declared this -muchness so that the declared form , of 
the nature of the universe, sensible and super - sensible , does not 
alone become the form of Brahman , there being a host of other 
attributes as well ? 

This is the prima facie view ; it is undisputed that by the 2 331 
negative prefix nan in the sentence ) " not thus, not thus " ( there is) 
denial of what is signified by the world iti ( thus ) ; thus far, there is no 
dispute. The term iti ( thus ) which denotes a mode, relates to the 
mode already mentioned . And what are declared earlier are the 
two modes of Brahman , of the form of the worlds, sensible and 
super -sensible. Hence , it is proper ( to hold ) that the denial is of 
that. The repetition for the sake of comprehension , in " not thus, 
not thus," is for the purpose of demonstrating the denial in 
entirety of the two previously mentioned forms. Or else , the two 
fold statement may have the purport that by one the sensible 
world is negated , and by the other, the super -sensible world . That 
the declared this - mouchness is denied , is not ( a ) suitable ( interpre. 
tation ) : for that does not enter into the context, like the two 
forms ; further, the two - fold statement is not purportful in that 
negation as in the denial of the two forms, 


The siddhānta , hower , is thus : ( the knowledge of ) Brahman s 2.332 
being qualified by the form of the worlds, sensible and super 
sensible , being conveyed by Sruti itself in the earlier statoment, 
and not being attainable by any other means of knowledge, can 
not be negated by the succeeding statement, as contradiction will 
result between the earlier and the later, option not being possible 
in the case of facts , as ( it is ) in the use or rejection of the 
sodas tn cup. Hence , it is proper to conclude that the mode of 
the nature of the declared this -muchness, which is entertained in 
the intellect because of the earlier statement about being qualified 
by forms, sensible and super - sensible, is here denied , 

Immediately afterwards, ( the Sruti ) predicates again a host 
of attributes in the residual sentences “ there is verily nothing else 
higher than this it is not so . " Then (comes ) the name , the 


2.333 
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truth of the true. The senses are the true. He is the truth thereof ) 
( Brh . II, 3 , 6 ). By the first statement " It is not so , " it is said 
that a being, higher greater than this Brahman said to be within 
the range of the declared this -muchness, does not exist, thereby 
being asserted the quality of having none superior to Him . 
Though there may be none higher than Brahman , yet there are 
His equals, in respect of embodiment in the sensible and super 
sensible world , and the control of both of them . There are 
indeed , among the inhabitants of this planet, adepts in Yoga , and 
released persons , in whom is (found ) as much as in Brahman the 
capacity to control both ( the forms), as embodied therein . Το 
remove this doubt, the sentence beginning with " Then the name 
etc. , after mentioning the name " the truth of the true ” , gives 
the derivation thereof. By the term prāna the individual souls who 
control the senses are there indicated . They are of the nature of 
the true ; they are unchanging, as there is no origination of 
their form from another form , as in the case of ether and so on . 
Superior even to these , is Brahman , the truth , since ( for Him ) 
there is no origination even in the sense of the contraction and 
expansion of knowledge, as in the individual soul. Hence, though 
in Yogins and in released souls, there may be, after the blosso 
ming out of knowledge , the power to control the world at that 
time, that did not exist previously when knowledge was in a state 
of contraction . Hence it is held that Brahmanalone is the 
eternal controller of all the worlds, that there is no finite self 
equal to Him . Or else, by the entire residual sentence only the 
absence of equals is taught ; the absence of superior ( beings) 
results by the argument a fortiori. In this position , this is the 
construction of the first sentence , “ It is not so " Brahman 
alone is higher , greater than the sensible and super - sensible worlds, 
(which are) the correlate of the this -muchnoss that is negated ; 
superior to this world , as controller ( thereof), there is none other 
than He. Or else , this ( other) construction ( is possible ) : “ it is 
not s0 " -other than this Brahman , who is within the range of the 
negation of the declared this - muchness, there is no great being , 
superior to the world as its controller. In both of these construc 
tions, there is the morit that the word " other " in the text cannot 
be thought to be purportless . 


t 
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Now , this residual sentence harmoniscs also with the position 2.3331 
which negates both the forms ( sensible and super - sensible ). How ? 
This is the meaning of the first sentence : “ it is not so " —there 
is no being higher than the two forms negated , which appears 
to be other than this . Brahman . The second sentence is for the 
purpose of confirming that. By the term prāna signifying the 
senises, sense -objects are indicated . Of the objects of knowledge, 
in the statements , “ the lump of clay exists, the pot exists, the 
potsherd exists, dust exists ” etc., the lump of clay, the potsherd 
etc., are variable reals , whereas Brahman is the real that is 
constant along with whatever is known by the predication of 
existence in all those judgments . The varying ( forms) are seen to 
be imposed on the constant ( real), as garland , snake, a fissure in 
the ground etc., ( are imposed ) on the " thisness " of the rope. 
Hence , the variable pot etc., merely appear to be real : Brahman 
is superior to them , the final truth : this is the sense of that 
( text ). 


1 


If it be said that, since it is possible thus to interpret the 2.3332 
residual sentences in conformity with the understanding of " thus " 
as referring to the two declared forms any other mode of inter 
pretation is unsuitable , (we reply ) that it would be so , if Brah 
man could be an object of perception in the form of existence, 
like the " thisness ” of the rope. That, however , is - not possible. 
Texts like " His form does not stand within the reach of vision , 
no one sees (Him ) with the eye ” etc., ( Katha , V , 1 , 9 ) declare 
that Brahman , verily , is unmanifest, beyond the reach of percep 
tion and other means of knowledge ). The nature of Brahman is 
revealed by Himself to His worshippers , if pleased with the worship 
through the sacrifice that is moditation , based on firm devotion . 
This is understood from the following statements of Sruti and 
Smrti. “ This Self is not to be attained by discourse, by intelli 
gence or by a multitude of texts ; Him alone whom He has 
chosen , by him is ( He) attained ; to him this Self reveals His 
form ” (Kajha , I , 2 , 23). " This ( Boing) is to be seon by supreme 
dovotion , by no other means whatever. Hari, and I, and Rudra 
and similarly other Gods and Asuras with fierce austerities are 
to this day desirous to get a sight of Him . " Thus, dovout con 
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templation (samra dhana ) is declared to be the means of the 
intuition of Brahman . 


2.3333 


( The realisation of) even the lordship of the world is not 
different from the attributes of knowledge and bliss, in being the 
effect ( of such meditation ). Just as there is no difference between 
their knowledge and bliss and those of Brahman , so their comes 
to be no difference between their lordship over the world , and 
Brahman s lordship over the world . Hence it is that Lord Kropa 
by the repeated practice of meditation , by uninterrupted concen 
tration for a long period , attaining through intuition of Brahman , 
lordship similar to His over the world , is seen to reveal that to 
Arjuna in the Gita . The exhibition by Agastya and Visvamitra 
of their capacity to drink up the ocean and to create another 
heaven , is seen from the Puräpas. Nor is this improbable ; even 
in our experience, it is seen that those who contemplate the 
Garuda -mantra , attain through the meditation of Garuga , the dis 
tinctive property of Garuda , that of counter -acting poison by 
mere presence . Hence, it is but proper that some distinctive 
attribute of Brahman s is realised by meditation on Brahman . It 
being thus settled that devout meditation is the cause of know . 
ledge of Brahman , that its result is the attainment of His lord 
ship and so on , it follows that because of the settled cause and 
effect not being seen in perceptions like “ the pot exists " etc., 
the statement " not thus , not thus ” denies the declared this . 
muchness, not the declared two - fold forms. How ? The lordship 
manifested in those who have intuited Brahman may be said to 
be of a nature similar to Brahman s because of the text “ the 
stainless one attains absolute equality ( with the Supreme ). " (Mu. 
III , 1 , 3 ). Hence , just as it has to be accepted that Brahman s 
nature of knowledge and bliss appears in them , so His lordship 
too has to be accepted ( as appearing in them ), as , otherwise , 
absolute equality does not result. Verily absolute equality is 
equality of all qualities in every detail, not merely some amount 
of similarity in respect of some one quality . Hence, since even 
in devotees of Brahman is seen the manifestation of the distinc 
tive attributes - knowledge, bliss , fordship and endless other auspici 
ous qualities, there is no room to dispute the conjunction of an 
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Therefore, Brah 


infinitude of auspicious qualities with Brahman . 
man is certainly of two - fold character . 


Now , if it be said that declaration of the world as of the 2.334 
form of Brahman , in “ Two, Verily , are the forms of Brahman " 
can be maintained on the basis of the) relation of super - imposition 
between Brabman and the world , any other mode of maintaining 
it being impossible, and that, therefore, the statement " not thus , 
not thus " is suitably understood only as negating the super 
imposed world , no ( we reply ), since it is possible to maintain that 
the world is of the form of Brahman in other ways than by the 
relation of super - imposition. 


That, indeed , is as follows : the term rūpa is indicative of 2.3341 
state, not of quality . As both unity and multiplicity are predi 
cated in “ Rudra is one only , " " All, verily, is Rudra , " it stands 
to reason to understand that what is declared of Brahman in 
statements like “ Two are the forms of Brahman " is a multipli 
city of states like the multiplicity of postures of a single serpent 
such as being coiled , straight or crooked . 


Or else , let there be but difference between Brahman and the 2.3342 
world ; even then , ( the treatment of the world ) as of the form 
of Brahman -- in the words “ forms of Brahman " -is valid , since 
from the text “ All this, verily, is Brahman ” everything is related 
to the form of Brahman as one genus. Though there is difference 
between luminosity and what is luminous, yet since they are re 
lated to the same genus, brightness ( tejastva ), the usage " All this 
is of the form of brightness " is, verily , observed . 


Or else, let neither of these two positions be accepted ; on 2.3343 
the first view , indeed , two defects -- transformation and inertness 
may attach to Brahman ; on the second view too , that may 
happen , since the world , dependent on the genus Brahman , is 
also admitted to be Brahman . Hence , on both views, there will 
be conflict with all texts predicating of Brahman freedom from 
faults. Therefore, ( the relation ) is to be taught here, as on an earlier 
occasion . Earlier , indeed , in the section amso nănā vyapadesát ( II, 

S - C 
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3 , 42, et seq ), it is declared of the class of intelligent beings, that 
it is an amsa ( element ) of Brahman , as a particular mode of 
what is qualified , being of the same nature as inseparable attributes 
like light, genus, quality, and the body. Let this be ( true ) of the 
class of non - intelligent beings as well ; it is that which is said to 
be a form of Brahman ; ( hence ) there is no flaw . In this way , 
the Purāpic statement about things intelligent and non - intelligent 
constituting the body of Brahman ( as stated in the verse ), “ The 
whole world of the nature of intelligence and non - intelligence is 
without a doubt the form of the all-pervasive Teacher of the uni 
verse , for the reason that the universe is under His control, " 
comes to have the same meaning as the text “ He of whom the 
earth is the body ” and so on (Brh . III, 7 , 3 ) . 


2.34 


From the negation of old age etc., of Brahman in such texts 
as " By the ageing of this , that does not age," ( Ch. VIII , 1 , 5 ), 
" Not gross , not minute , not small, etc. ," ( Brh . III, 8 , 8 ), the 
inference as to embodiment in the world is necessitated . Only if 
present therein , can we explain the declaration of the denial of 
the consequent defects , when there is a possibility of their being 
in Brahman . Hence, Brahman is flawless , possessed of attributes , 
related to the world . After having thus in two sections established 
of Brahman that He is endowed with qualities and connected with 
the world , in the section beginning with paramatassetünmāna - sam 
bandha -bheda - vyapadesebhyah ( because of the mention of bridge, 
measure, connection, difference , there is a higher Being) " ( III, 2 , 
30 ), it is shown by statement of prima facie view and conclusion 
that there is no other real, higher, greater than this Brahman . 


2.4 


Further, the section - Adarādalopah (Non -omission, because of 
emphasis ) ( III , 3 , 39 )-is set forth in the third chapter to prove 
that the attributes , physical form etc., of siva are true and eter 
nal, not fictitious and impermanent. This is how ( it is done). In 
the doubt whether Siva s physical form characterised by blue 
throatedness etc., and His hosts of qualities like having purposes 
which come true , are but imaginary or the reverse , whether 
( consequently ) any of them are to be dropped ( in contemplation ) 
of not, the prima facie view is ( as follows). 
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It is acknowledged , because of texts like “ Brahma is em 2.41 
bodied in akasa , " " He who shines in the form of Bliss, im 
mortal ” and so on , that Siva s physical form is of the form of 
Bliss , Nor does stoutness or thinness result for Bliss through the 
( existence of ) sides, throat, hands , fingers : and so on . If that 
were admitted to happen , the possession of joy as the head etc., 
as declared of Brahman that is abundance of Bliss , in the Taittiriya 
Upanisad , in the words “ of him , joy is the head, satisfaction is 
the right wing, supreme satisfaction is the left wing, Bliss is the 
body , Brahman is the tail, the support ” would also be true . In 
that case , what is concluded earlier in the sutra - priyas irastva dya . 
prāptirupacayāpacayau hi bhede ( having joy as the head etc., do 
not apply ; with difference there would be increase and decrease ) " 
( III, 3 , 12) would be contradicted . Therefore , the physical form 
is imagined ; and the collection of attributes mentioned therewith 
is also imaginary, that being opposed to texts ( teaching) absence 
of attributes . 


As for the siddhanta , ( it is as follows). From the emphasis 2.42 
secured by repetition of ( the qualities of ) blue - throatedness, lord 
ship of Uma, having purposes which come true and so on . the 
truth of the physical form and of the collection of attributes 
necessarily results. Since Sruti is authoritative, only as state i in 
the Sruti may ( anything ) be admitted , by those who take refuge 
therein . For the Supreme ākasa of the nature of Bliss, change in 
the nature of increase and decrease is admissible ; not so however , 
the possession of joy as the head and so on . It follows that they 
are imaginary, since there is no means of ascertaining their signi 
ficance, and further , they are mentioned along with the clearly ) 
imaginary wings , tail etc., of the ( selves ) of food and so on . If 
it be asked , what then is the purportful repetition here, we reply 
thus : in the meditation of ( the Being within the solar orb , in 
the words " obeisance to the golden -armed , golden -coloured, Him 


1. The word abhyasa has been used in thc present context to refer to such 
ropetition as may convey significance, serve, in other words, tatparyalinga. 
Othe repetition is but re - statement ( punar - dmnānam ). In the translation , the 
wearisome re - iteration of the word " purportful " is avoided , it being understood 
whoroyer " ropetition " is used, and not any other synonymous word . 
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of the form of gold , the lord of gold " , there is repetition of the 
( idea of) lordship of Uma in different terms. In the Srirudropanişad, 
there is repetition of blue - throatedness in the words “ obeisance to 
the blue -necked one and the blue -throated one . " In the Daharavidya , 
( as) in the Kaivalyopanişad, the companionship of Uma and the 
possession of three eyes are mentioned together , in the words 
" The companion of Uma, Paramegvara , the noble one , the three 
eyed , blue- throated, gracious one ” ( Kaivalyopanişad I , 7 ) . In the 
same Daharavidya , ( as ) in the Taittiriya - Upanişad , there is repeti 
tion ( of the ideas ), through the words " dark and tawny " , " diverse 
eyed " , in the statement " the person who is dark and tawny , 
whose virility is the (upward -rising ) fire , who is diverse -eyed " 
( MN , XII, 1 ) . So , also the re -statement in the s āndilyavidyā of 
the qualities mentioned in the Daharavidyā , such as having pur 
poses which come true and so on , is repetition . 


2.421 


How can re -statement due to differences of sakha ( branches of 
the Veda ) amount to ( purportful) repetition ? Where there are 
differencess of säkha , re - statement is for purpose of their being 
known by those who study the respective branches ; re - statement 
where meditations are different, is for the purpose of having a 
knowledge of the various qualities ( to be contemplated ), since the 
qualities of one form of meditation cannot be understood in 
another , except by combination ( upasamhāra ). The re - iteration of 
certain qualities even in the same sākha and meditation , is for 
the purpose of reminding ( one) of the identity of meditation 
(which is ) serviceable to the combination with one another of the 
qualities mentioned . If it be said that re - statements which have 
thus other purposes, should not be considered as repetition , where 
by significance may be ascertained , ( the answer) is ( as follows ): 


2.422 


This is the sense of the section beginning with anandādayah 
pradhanasya ( Bliss and so on as belonging to the subject, have to 
be understood everywhere ) " ( III , 3 , 11 ) : the qualities of Truth , 
Knowledge , Bliss etc., the distinctive physical form of the nature 
of Bliss , qualified by blue -throatedness, companionship of Uma and 
so on , since all these are included in the definition of the essential 
nature of Siva, the Supreme Brahman , they are to be combined 
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in every meditation on the Supreme, since they are required for 
the purpose of attaining to Him in experience, as distinct from 
all other deities such are Brahma, Vişnu , etc. It is also esta 
blished in the priyas irastvādi section , which succeeds the above, 
that even the qualities of having purposes which come true and 
so on , attained by released ones , these too are to be combined 
in all meditations on the Supreme, since they are required there , 
on the principle that the fruit is of the same nature as the 
meditation . In both these, the cardinal principle of combination 
( of qualities) even where meditations are different, is only the 
need for the same. It is only on the same principle that, though 
( the performance) of sacrifices, ( the acquisition ) of calmness etc., 
the wearing of sacred ashes , the repetition of meditation, the 
cessation and non - attachment of past and future karma as the result 
of the observance of meditation throughout life and the distinc 
tions of path and seasons , such as those of light and so on , all 
these are mentioned only in some one meditation or other , their 
being understood in all meditations on the Supreme is established 
in the saryāpekşă ( III, 4 , 26 ) and other sections, by the removal 
of the special objections that arise in each case . Thus , since 
qualities like having purposes which come true, though mentioned 
in one place are understood in all meditations on the Supreme, 
their re - statement in other meditations, serving no other purpose, 
remains only as repetition capable of imparting significance. Hence , 
since by repetition emphasis is secured, physical form and the 
host of qualities are not to be omitted . 


As for the texts predicating absence of qualities, ( they ), 2.43 
corrected by texts predicating qualities, continue ( authoritative ) as 
dencting the absence of objectionable qualities ; for , on the principle 
of the pada havaniya, it is desirable to postulate that mode of settle 
ment which would secure authoritativeness for both texts. 


2.5 


The next section upasthite tastadvacanåt ( of him who has 
approached Brahman ; because of that being declared ) " ( III, 3 , 40 ) 
is set out for the purpose of proving that Brahman attained by 
the released ones is of the nature of Siva alone, endowed with 
physical form and qualified by eternal faultless attributes , that there 
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is no Brahman , free from qualities, (and ) transcending that (other ), 
which is attained by the released ones . This is how ( it is done ) : 
the doubt is whether Brahman attained by the released ones is 
other than Siva or is Siva Himself. For that, there is the doubt 
whether release is the attainment of the condition of Brahman 
without qualities or the attainmeat of similarity to Brahman with 
qualities. 


2.31 


( This is ) the prima facie view ; hundreds of texts proclaim the 
position that the Supreme Brabman is formless and attributeless 
and that the attainment of that condition is liberation . The text 
declares with emphasis that " being Brahman alone, he attains 
Brahman ( Brh . IV , 4 , 6 ) " , " he , who knows that Supreme, Brah 
man , verily , becomes Brahman Himself, ( M4. III , 2, 9 ) . " There 
fore, Siva, endowed with form and qualities is not the Supreme 
Brahman ; nor is the attainment of equality with Him , ultimate 
release . 


2.52 


But the siddhanta ( is as follows) : only $ iva of the form 
above declared , is the Supreme Brahman ; only the attainment of 
equality with Him is supreme release. Because , after the devotee 
has attained (Him ) through meditation , as present within the small 
lotus ( dahara - pundarika) and so on , there comes about the mani . 
festation of his own form , only as a consequence of which , 
there are his enjoyments, such as laughing etc., which are describ 
ed in the texts “ This serene being rising above the body, having 
reached the Supreme Light appears in his true form ; he moves 
about there laughing, playing and enjoying, with women or vehi 
cles or relatives ( Ch. 8 , 12 , 3 ) " and so on ; and further because , 
in the text " ( the ) stainless ( one) attains supreme equality ( Mu. III , 
1 , 3 ) " , the attainment of supreme equality is declared of the 
stainless one. The manifestation of one s own form or the des . 
truction of the impurity called ajñāna does not indeed exist except 
in the condition of final release . The texts that deny qualities 
like those which declare them to Siva , the Supreme Brahman , 


1. The expression niranjana, free from anjana, i.e., the impurity known 
by that name, for convenience , is translated here as " (the ) stainless ( one) " . 
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have the purpose of negating objectionable qualities. The particle 
eva in the texts " becoming Brahman alone, he attains Brahman " 

, 
he who knows Brahman becomes Brahman alone " ( though 
apparently meaning alone ), in conformity with texts about equality 
here means iva ( like ) : for, the eva particle is seen to be used in 
the sense of iva in the text about sleep “ (he ) becomes blind,, 
sheds tears as it were, reaches annihilation as it were," where 
vināsameva meaning annihilation alone, is used in the sense of 
annihilation as it were . Or else , this is the meaning of the two 
texts : " he attains Brahman only after obtaining Brahman s nature 
through the expansion of knowledge ; he who knows the Supreme 
Brahman becomes himself capable of expansion through the 
pansion of knowledge. Thus, Brahman is only ( that Being that is ) 
endowed with attributes, possessed of physical form , connected with 
the world and with qualifications, not devoid of qualifications : in 
the system of Srikanthacărya who has established qualified -non . 
dualism as final conclusion , by himself establishing ( the above con 
clusion as to Brahman ) in many places , and by expounding that 
sense through the sütras in several sections, where is the room 
for imagining that pure -non - dualism is his final view ? 


ex 


1 


For those who take their stand on Brahman without qualities, 2.6 
release without any need of departure on the path of light etc. , ) 
is declared in the words of the aniyama and other sections , " for 
devotees of what is non -related , there is liberation even here " ; 
since , ( however ) that declaration begins with the words 

" 

Some 
say " , it is clear in every case that it is a statement of opinion 
other than the author s ). 


as 


And 

for the conclusion in the sutra - Sastradrstyā tū • 2.7 
padeso Vāmadevavat ( The instruction is due to the insight based 
on Scripture, as in the case of Vamadeva ) ( II , 1 , 31 ) and other 
such sūtras that the case of release is the devotee s contemplation 
of non - difference with Siva , that relates to imagined non - difference . 
Hence , it is that in the commentary on the sūtra - Prakasādivaccă 
vais eşyam prakasasca karmanyabhyāsāt (And there is non -diffe 
rence as in the case of light ; and the light is intuited by re 
peated meditation ) ( III, 2, 24 ), occurring in the Prakstaitāvattya 
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section , it is shown that the basis of the contemplation of identity 
with Siva is imaginary , by means of the illustration of the con 
templation of identity with Garuga, the basis of which is imagi 
sary ; ( these are the words of the commentary ): * The manifes 
tation by Kropa and others of His ( Brahman s ) lordly qualities 
by contemplation of identity with Him , is seen in the words I 
give thee celestial vision ; look at my lordly Yoga (my identifica 
tion with Isvara ) " . By the repeated contemplation of identity 
with ) Brahman , in Visvamitra and Agastya ( are seen the capacity 
to create another heaven and to swallow the ocean ; in ( our ) 
experience too ( there is ) the attainment of the distinctive qualities 
of Garuda by magicians, through contemplation of Garuda." Even 
by Sudarsanācārya in the Tatparya - Sangraha, only this illustra 
tion of contemplation of identity with Brahman is cited ; " Padma 
nabha is said to be the Supreme Brahman , and the Supreme Real, 
the Supreme Light, and the Supreme Lord , since delighting only 
in contemplation of Thee, he is non - different from Tbee , as the 
magician by contemplation of Garuda , is non different from 
Garuda ” (Sruti- Sūkti-Mala , verse, 42 ). It is reasonable to hold 
that that is the opinion of Srikanthācārya too , who follows him , 


1.81 


Now , if the commentator s vision is directed to qualified - pon 
dualism and the difference of the finite self from Brahman , then 
what is said in the janmadi section ( I, 1 , 2 ) and the drambhana 
section ( II , 1 , 15 , et seq ) about Brahman of the form of existence 
being the object of such perception as the " pot exists " , fails to 
fit in (to the system ) : ( those statements are as follows) : “ Material 
causality of all results for Brahman , the persistent existential 
element in all things, as seen from the judgements ) the pot 
exists , the cloth exists . It is of pots etc., of the nature of 
clay , that clay is regarded as the material cause " ( 1, 1 , 2 ) ; " if 
it be said that just as the presence of clay is seen in the judge 
ment ), the pot is clay , the presence of Brahman is not similarly 
seen in ( the judgement) this world is Brahman , ( we reply that) 
the presence of Brahman of the form of existence is certainly 


1. This is the Catw - Veda - Tatparya - Samgraha, known as the Sruts 
Sakti -Mala . The author had another name -Haradatta . 
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seen in all, ( as in the judgements ) .the pot exists , the cloth 
exits ” ( II , 1 , 16 ). This statement ( is made) for the purpose of 
giving room for the inferential conclusion as to the illusoriness of 
the world ( on the ground ) that the variable pot, cloth and so on 
are imagined in the continuous existent Brahman , like snakes , 
etc .; imagined in the thisness of the rope. Nor may it be objected 
that the statement is for the purpose of exhibiting the material 
causality of Brahman , that ( purpose ) alone being explicitly men 
tioned . If, of Brahman , material causality of the variety that 
transforms itself into the effect, as non - different therefrom , were 
acceptable, then indeed , for the purpose of explaining it, percep 
tions like “ mud pot " ; " mud jar ” which make one understand 
the non - difference of the effect from the material cause , would 
have to be cited in illustration . And Brahman being the material 
cause of the world in that fashion, is not acceptable to Sri 
kantbācārya, that ( view ) being refuted in the Prakrti section ( I, 
4,23 et seq.). Hence, it is proper to take this as an illustration 
of another mode of presenting the perception of imagined identity , 
analogous to the perception " this is a serpent ” or “ this is a 
fissure in the ground ” in the rope. 


: 


. 


Thus, in the Atr section ( 1, 2 , 9 et seq ), while commenting 2.811. 
on the first half of the Yada tama hymn ( s vet. IV , 11 ) the word 
tamas , darkness, is explained by the ( following ) objection and 
reply , as referring to the ignorance prevalent among finite selves 
at the time of the deluge : “ Now , if it be asked how can the 
world be of the nature of darkness, if the eternally luminous Siva, 
the Supreme Brahman exists , no , ( we reply ), for, what defect can 
there be in the self - luminous Siva, the witness of all ? For the 
finite selves lacking bodies and sense - organs capable of apprehend 
ing objects, which as devoid of name and form are incomprehen 
sible, there is no apprehension of the world , through their own 
cognitive faculty , enveloped in impurity ; even for the self -lumi 
nous Siva, there is no apprehension as before (the deluge ). Hence, 
the final state , of the nature of Supreme sleep , marked by the 
absence of all diversity of effects, is called tamas ( darkness ) " ; 
then in commenting on the latter half of the same. hymn, in the 
Prakrti section ( 1, 4 , 23 et seq) in the words " the dispeller of the 
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darkness of that period , the Supreme Prajna , the energy of Know 
ledge, of the form of the great manifester , came forth " , there 
are predicated of the Intelligence- Energy (Cit- S akti ) of Siva , the . 
function of dispelling the darkness, of the nature of ignorance . 
(which is) declared in the first half ( of the hymn ), ( to be) of the 
nature of ignorance among the finite selves and the function of 
manifesting objects like pot, cloth , etc., to finite selves , as seen 
from the name) the great manifester . 


2.812 


* 


In the ārambhana section, it is shown that the manifestation 
experienced in finite intellects, as " the pot appears to me " is of 
the nature of Brahman s Intelligence, in the words, “ If the world 
were not pervaded by Siva of the nature of existence and intelli . 
gence, then , deprived of existence and manifestation, how could 
it be seen to exist or to appear ? It would be but unreal " (II, 
1 , 16 ). Of the happiness experienced by the finite self when he 
says " I am happy " , it is said in the following works of the 
anandamaya ( I , 1 , 13 et seq ) and the abhāvam Badari ( IV , 4 , 10 
et seq ) sections, that it is of the nature of a fragment of the 
supreme Energy that is of the form of Brahman s Bliss. Of 
the self of Bliss, it is declared in the text " This, verily , causes 
delight , that He is the cause of the bliss of finite selves. Only 
he who is full of Bliss himself can cause delight to others " ( I, 
1 , 15 ) : “ Who indeed could breathe, who could live, if this akasa 
that is Bliss, were non -existent ? This , verily , causes delight. He 
is the essence : having obtained this essence , one becomes blissful ;" 
in these words, it is declared of that ( Cit - S aktt) that it is the 
object of all enjoyment ; thus it is that the gradations in the 
manifestation of Bliss, up to Brahman , due to obscuration by 
limiting adjuncts , are declared in the text commencing with .This 
is ope bliss of a human being up to “ This is one bliss of Brah 
man ” (IV , 4 , 14 ) ; all this fails to harmonise ( with the view of 
difference between Brahman and the finite self ). This is indeed 
( taught) for the purpose of expounding the non - difference of finite 
selves from Brahman , for, it is inconsistent with the view of 
difference , since one s knowledge does not result from another s 
por one s bliss from another s bliss. 


+ 
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If such an objection be raised , it will be said that it is not 2.82 
the view of the acārya that the perception " the pot exists " etc., 
has for its object Brahman that is the višeşya element ( i.e., the 
the subject of qualities ). For, in the Prakytaitā vattva section ( III , 
2 , 21 et seq ) directed to inquire into the correlate of the negation 
in the text, “ then the teaching not thus, not thus , “ this doubt 
is raised : " now , Brahman of the form of existence that persists 
in ( such perceptions as) the pot exists , the cloth exists , ” etc., 
is real ; other variable objects like pot etc., are negated by the 
text in the statement not thus " ; then , introducing by way of 
reply the sūtra - tadavyaktamāha hi ( the Sruti says indeed , that it 
is manifest) (III, 2 , 22 ), the purport of that sūtra is explained 
by himself in the words : " Brahman s form is not manifested by 
other means of knowledge, such as perception . For the reason 
stated by Sruti, His form does not stand within reach of vision, 
it is not perceived by the eyes and so on , it follows that the 
existence cognised through perception is not Brahman ." Therefore, 
the two texts cited above from the janmādi (I, 1 , 2 ) and the 
āramhbhana ( II, 1 , 15 , et seq ) sections should be related to the 
attributive element of Brahman ( i.e., that aspect which is made up 
of attributes, in other words, (Cit- S akti). „ For, by accepting the 
transformation of that into the form of all the worlds, the suit 
ability results of explaining by the illustration from perception of 
non -difference. Nor may it be urged that since in the iksati 
section ( I, 1 , 5 , et seq ) Brahman is himself said to be existence, 
it is not proper to predicate of Him the experience of existence . 
For, it is just as reasonable to predicate existentiality of Brah 
man , though He is Himself existence, as to predicate Knowledge 
and Bliss of Him , who is himself the knower and the enjoyer. 
As for what is said of individual knowledge and enjoyment of 
objects being fragments of Brahman s Knowledge and Bliss, that 
holds even if Brahman and the finite self are different. For, just 
as the distinct hearing of various individuals belongs to the ether 
as delimited by the hollow space in ( different) ears or to space 
as delimited by the cardinal points, the distinctively individual 
cognitions and enjoyments may be recognised to be elements of 
Brahman s Knowledge and Bliss , as particularised by their respec 
tive internal organs ( antahkarana ). 
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2.821 


Now , in the abhäyam Badari section (IV , 4 , 10 et seq ), it is 
said without reference to delimitation due to the functioning of 
the internal organs, that the form of the supreme goal enjoyed 
by liberated ones , is but the replete, unlimited Bliss of Brahman . 
Then , after praising it in the words. “ It is the Supreme Energy 
of the form of the Supreme Primal Being, the Highest Existence, 
the Harmony of Resplendent Bliss , that, as the form of Brahman , 
is called the Supreme akāša , which is the means of attainment 
of the goal directly for Brahman and the released souls, indirectly 
for the rest " ( IV , 4 , 14 ), after expanding the sense of " indirectly 
for the rest " , in the passage beginning with the words 

words " Thus , 
indeed ; who , verily , can breathe , who can live " !, and so on , 
and ending with the words " the manifestation of Bliss is declared 
as of ( varying ) grades " , the sense of the passage , that which 
is the means of attainment of the goal directly for Brahman and 
released souls ” is explained , through the statement “ That Bliss 
is present in full in Brahman and the released ones , without 
limitations, because of the text " and of the sage untormented by 
desires ." Then raising the objection as to how , if the sage un 
tormented by desires is a released soul, there can be a declara : 
tion of the experience by the sage untormented by desires of the 
bliss of human beings and so on , ending up with the bliss of 
Prajapati, which are ( but) fragments of the Bliss of Brahman , 
manifested in varying degrees, because of the distinctive nature of 
limiting adjuncts — it is said in reply , . “ The wise one , the sage 
untormented by desires, is he who performs agnihotra and other 
rites, without desires and with intellect dedicated to Brahman, of 
that liberated one , and of Brahman , the bliss is equal. In the 
case of him , who , by the excellence of his meditation ( Yoga ), 
transcends each stage , realising that what is gained at each prior 
stage is little, the bliss manifested to him at each stage may be 
compared to the bliss of human beings and so on ; thus there is 
no contradiction ." How is this consistent with the view of 
difference between Brahman and the finite selves ? To the happi 
ness of another , not appropriated as distinctly one s own , by 
some special act, the character of being the Supreme human goal 
to be experienced cannot surely attach . 
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If this ( objection ) be urged , it does harmonise ( we reply ), 2.822 
for, it is the Supreme Energy of the form of the Transcendent 
Bliss of Siva , the Supreme Brahman , that is acknowledged by the 
commentator to be of the form of the whole world , intelligent 
and non - intelligent. Hence, from the non -difference thereof in 
essence from the finite selves, there results blissfulness in essence : 
and from non - difference in respect of their qualities, of the nature 
of their respective intelligence - energies, ( there results) blissfulness in 
respect of attributes. But to those , who , enveloped in impurity , 
are bound in the migratory cycle, that (Supreme Energy ) does 
not shine either in itself or as non -different from them in respect 
of essence or attribute ; therefore , it becomes an object of human 
endeavour, ( only ) as a fragment admitting of gradations, due to 
the limitations imposed by the special activities of the respective 
internal organs. As for liberated ones , it shines in all these three 
ways ( i.e., in itself , and as non - different from them , both in es 
sence and in attribute ), hence, impartibly and fully ; this is the 
difference ( between the two experiences ). It ( Cit- s akti) becomes 
the goal of man , in the form of Bliss, which is an attribute of 
Brahman and the liberated ones alike ; this is made plain even 
in the present commentary, in the words “ This bliss is present 
in full, without taint or limitations, in both Brahman and the 
released souls " ( IV , 4 , 14 ). Therefore , even if the finite self be 

V 
different from Brahman , the Bliss of Brahman may appropriately 
be the goal in respect of finite selves ; in comformity with this, 
there is no need to suspect any flaw in the view explicitly dec 
lared by the commentator as to the difference between Brahman 
and the finite selves . 


+ 


This has, indeed , been declared clearly even in the arhsa sec . 2.823 
tion ( II, 3 , 42 , et seq ). There, the prima facle view being stated 
that Brahman Himself, because of the influence of limiting adjuncts, 
real or fictitious, attains the form of the finite self, as a conse 
quence of the refutation thereof, it is established of the finite 
self, that it is an element of Brahman , being of the nature of a 
particular attribute of the qualified Brahman . Four of the sūtras 
of that section- “ Abhāsa eva ca ( they are but fallacious argu 
ments ) " , " Adrsfă -niyamāt ( since that unseen principle exercises no 
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regulative influence ) " , Abhisandhya dişvapt cairam (so also of the 
desires and so on ) " , and " Pradesăditi cenna , antarbhavāt ( if it be 
said , because of difference of place , no , since they are all included 
in Brahman ) " ( II, 3 , 49–52 ) -- are directed to the refutation of 
prima facie view that Brahman Himself attains the nature of the 
finite self by either the limitation of ignorance or real limiting 
adjuncts. Therefore, the final conclusion of the dcārya is the 
position of qualified -non - dualism -- that Brahman is qualified by 
Energy of the form of the worlds, intelligent and non - intelligent, 
not the position of pure -non -dualism -- that Brahman is attribute 
less, formless, and unrelated to the world , 


3.1 


Though this is what appears from beginning to end, yet on a 
careful examination of the implications of the commentary , pure 
pon - dualism alone is ( seen to be ) the final conclusion . 


3.11 


Thus the sūtra - Aniyamassarvesām avirodhaḥ sabdanumānā . 
bhyām ( No restriction ; there being no opposition to any text 
revealed or inferred ) ” ( III, 3 , 32 ) ( favours this view ). The com 
mentary is first directed to the refutation of the prima facie view 
that departure on the path of light etc., are to be understood only 
in those meditations like the Upakosala - vidyā where they are 
mentioned , not in other meditations, since they are not heard of 
( there ). There is no restrictive principle that departure on the 
path of light etc., are ( confined ) only to those places where they 
are mentioned . They come in , rather, in all meditations on Brah 
man . Only then is there no contradiction of the following sruti 
and smrti texts . “ Those who know this , and those who in the 
forest meditate upon Faith and Truth , etc.," ( Ch. V. 10 , 1 ) ; “ Fire , 
light, day, the bright half of the month ” and so on ( Bh. G. , VIII, 
24). Then comes this commentary : " Some say , " No restriction , 
there is no restriction as to departure along the path of light etc., 
in the case of all devotees . Even if that be so , there is no con 
tradiction of sruti and smſti. " Though this appears to be the 
statement of an opinion other than his own , yet he says later, 
“ Even to that interpretation ) there is no objection , since , for 
devotees of that which is Non - related , there is no need of that 
( travel along the path of light) " , explaining thus the non objection 
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able nature of the other interpretation , on the ground of the 
needlessness of the departure on the path of light for devotees of 
Nirguna - Brahman , as if by a reason acceptable to himself : hence, 
it has to be inferred that both interpretations in the form of two 
varpakas" are recognised as expressing his own position , the first 
of these for the purpose ( of showing that the path of light etc., is) 
common to all meditations on the qualified Brahman , the second 
for the purpose of negating its applicability to meditation on 
Brahman without qualifications. 


Similarly, the other opinion is expressed even at the close of 3.12 
the tadapiteh section . ( IV , 2 , 8 , et seq ). This is how that section 
( goes). 


The doubt is whether the departure taught in the prior section 3.121 
Samänāca asſtyupakramā 
damptatvam ca ( equal up to the commence 
ment of the departure and immortality ) ” ( IV , 2 , 7 ) and the subse 
quent departure apply to the enlightened one or not. They do 
not apply ; for, attainment of Brahman even here is declared by 
fruti in the case of the enlightened ones , in the words " when 
released of all desires that entered the heart, then does the mortal 
become immortal, then does he attain Brahman " ( Bth . IV , 4 , 7 ). 
( Further ), modes of departure etc., in the case of the unenlightened 
are declared in the statements relating to the mode of departure , 
the attainment of another body, enjoyment of the fruit of karma 
(while ) in that body so long as the karma lasts, and the return 
to this world , having acquired fresh karma, ( in the words) begin 
ning with " the tip of his heart glows, by that glow , this self goes 
up " ( Bsh . IV , 4 , 2 ), and ending with “ So much for him who 
desires , ” ( Brh. IV , 4 , 6 ) : departure of the enlightened one is then 
denied in the words, " he who does not desire, who is desireless, 
free from desires, desiring the Self , with desires satisfied , of him 
the vital airs do not depart ; being Brahman , he attains Brahman " 
( Brh. IV , 4 , 6 ) . Nor may it be objected that it is of the enligh 


1. A varnaka is one of several interpretations of the same sutra, where 
the interpretations are fundamentally different, not difforent ways of expressing 
the same conclusion, 
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tened person that departure and travel along the path of light 
etc., are predicated in the following texts — " Those who know this " 
etc., ( Ch. V , 10 , 1 ), and " going up thereby he attains immortality 
( Kagha. VI. 16 ). For, since at the death of the enlightened person , 
the merger of all subtle elements, viz ., speech , mind , vital air in 
the Supreme Divinity , Brahman , is declared in the text, “ Of this 
person , dear one , speech in merged is mind, mind in the vital 
air, the vital air in fire, fire in the Supreme Divinity ” ( Ch. VI, 8 , 6 ), 
for him there can be neither departure nor going, dependent on 
the ( possession of ) the subtle elements - the senses , mind and vital 
air. ( Again ), since the Supreme Brahman is everywhere, there is 
no need for departure or going. Thus, the texts asserting attain 
ment of Brahman even here, and denying departure, ( prove ) stronger 
by showing (their own) consistency and avoiding the inconsistency 
( of the contrary position ). In conformity with this , the texts about 
departure and going should be said to relate to that knower of 
Brahman , whose object is liberation by degrees. Nor may it be 
said that in the text. " of this person , dear one " etc., merger 
of speech and the rest , in the Divinity , is declared in respect of 
function only , not of their essence , since, on the latter interpre 
tation , the departure common to both enlightened and unenlightened 
persons being described , merger of being in Brahman would result 
( even ) of the speech etc., of the unenlightened , and it would not 
be proper to adopt a fresh interpretation of the expression " merges " 
in that case ( alone ). Since the text cited occurs in the context 
of the Sad - Vidyā ( the teaching of Reality as Existence ), ( Ch. VI, 
2 ), and the Rūpa - Vidyā ( the teaching about the colours of elemen 
tal fire, water and the earth , as constitutive of the visible fire , 
Sun , Moon and Lightning. Ch . VI, 4 ), the departure described 
therein relates only to the enlightened person ; further, even though 
of the expression " merges " as related to the merger in mind 
and the rest, the meaning is merger of function alone, yet on the 
principle adopted in the sūtra - Syācсaikasya brahmašabdavat ( diffe 
rent senses may hold good of the same word , as of the word 
Brahman ). " ( II , 3 , 4 ), the sense of merger of being is preferable, 
as suitable in relation to the Supreme Divinity . The above is the 
prima facie view . 
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Now for the siddhanta . Though Brahman is present every . 3.122 
where, only on the aitainment thereof at a particular place, is 
there release from the bonds of the body ; the bodily bonds 
continue until the stage of attainment ; for, from the declaration 
of the destruction of the bonds of karma only on reaching the 
abode of the Supreme Brahman , after crossing the river Virajā , 
it follows that the subtle body caused by ( those bonds ) continues 
to exist. Hence, the mention of the path of light etc., in various 
places, is only for the purpose of the attainment of the fruit of 
release, since there mention is in connection with meditations 
whose fruit is release , and since there is need of that ( path ). As 
for what is said about the inappropriateness of going, in the case 
of the enlightened , since speech and the rest are merged in their 
being in the Supreme Divinity , that is not ( true ), for the reason 
that even after the falling away of the ( gross ) body , a subtle boby 
continues for the enlightened one, that being seen on the autho 
rity of the text about discussion with the Moon and so on . In 
the Paryanka - Vidyā is declared the enlightened one s discussion 
with the Moon , on the path of the Gods : beginning with the 
words, “ those, verily , who depart from this world , they all go up 
only to the Moon " , it goes on thus : “ This Moon is the door -way, 
to the world of Heaven . Him who answers , he ( the Moon ) sets 
free . He who does not answer, (the Moon ) showers him down 
here as rain . He is born here as a worm or a moth or a bird 
or a tiger or a fish or a bull or a man or anything else, in 
various places, according to his deeds and knowledge . Him arri 
ving, one asks, Who art thou ?" To him he should reply " etc., 
Kausitaki, I. 2 ). Hence , in conformity with this, the text “ then 
the mortal becomes immortal ” should be interpreted to declare 
only imminence of the attainment of immortality , not to declare 
immortality even on the cessation of connection with the body. 
It cannot be said that on the destruction thereof, immortality is 
declared , since the subtle body may be known to exist in some 
place ; even in enlightened ones about to depart, semewhere , a 
quality of the subtle body is, verily , seen , viz ., heat ; that is not 
a quality of the gross body, not being perceived elaewhere ( as in 
corpses , etc ). 

Se 
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As for what is said about the departure of the vital airs of 
the enlightened one being denied by the text “ of him , the vital 
airs do not depart " , that is not ( true ). What is denied there 
is the departure of the prapas from the embodied one, not from 
the body, since the words “ of him ” relate to the finite self of 
the context, spoken of as one who has no desires : 


3.1221 


Now , by the possessive “ of him " , the finite self is indicated 
as that which is related to the prapas, not as the basis of ablation 
(apă dārta ) . The apādāna is certainly the body. There being no 
question of the departure of the pränas from the finite self, the 
denial thereof is inappropriate . 


3.1222 


1 


.. 


If it be objected thus, no (we reply ). If a basis of ablation be 
needed ( to complete the sense ), in preference to the body that is 
not mentioned , the finite self which is mentioned as related ( to 
the präņas ) should be understood ; further, since of the prapas 
understood to be in relation to the finite self, the statement of 
their relatedness would be unfruitful, the possessive which mentions 
bare relationship should be preferably interpreted to connote the 
specific relationship of ablation , as in “ He listens to the singing ) 
of the actor " and so on , (where the bare possessive " of " means 
“ proceeding from ” ). That the finite self alone is the apădana is 
clear in the recension of one branch , the Madhyandinas ; their 
reading is : Na tasmāt prānā utkrā manti, ( from him , the prānas 
do not depart ” ). Nor is there the fault of denying what there is 
no possibility of ; for, there is the possibility of the prānas leaving 
the enlightened soul, even at the very moment ( of death ), because 
of texts which speak of the attainment of Brahman even here , as 
in “ He attains Brahman here " ( Bph . IV , 4 , 7 ) and the rest. 
The departure even of the enlightened one through the ( 101st ) 
artery in the head has also the support of smsti ; “ Of those , there 
is one ( artery ) that goes up splitting the solar orb ; by that 
( artery) passing beyond the world of Brahma, one reaches one s 
Supreme desination ” ( Yajnavalkya - smrti ). Thus is this section set 
out in the six sütras ( IV , 2 , 8 to 13 ) , tadapiten samsarayyapa 


: 1. The basis of ablation ( apadana ) is that from which something 
departs . 


1 
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desat ( since the state of bondage is taught, until the attainment 
of that " ) , Süksmam pramāratas ca tathopalabdhen ( of subtle form , 
that being seen ), " Nopamardenātaḥ ( hence, not at destruction " ), 
* Asyaivacopapatterūsmā ( heat is consistent only with that " ), 

Pratişedhāditi cenna sārirāt spasjo hyekeşām ( if it be objected 
on the ground of denial, no , from the embodied one ; it is indeed 
clear in the reading of some " ), " Smaryate ca (this is also supported 
by Smsti " ). 


By having thus established departure and going in the case 3.123 
of those who meditate on Brabman , the attainment of Brahman 
here, by those who know Brahman without attributes , may be 
taken to have been denied ; it is to remove this doubt, that the 
other opinion mentioned at the close of the aniyama section ( III, 
3 , 32 ), is mentioned again at the close of the present section also , 
in the words, " Some say that for devotees of what is Non -related , 
there is liberation here , even with the falling off of the ( gross) 
body, passing along the path of light etc., not being obligatory 
( on all ) " (IV , 2 , 13 ). 


1 


This is the opinion of the acārya who holds the above view : 3.124 
the statement " of him , the vital airs ” , etc., is made after finishing 
with the unenlightened one in the words “ So much for him who 
desires " and undertaking to say something different about the 
enlightened one, in the words “ Now , as for him who does not 
desire " and so on ; it would appear that in consistency with the 
implicatiin of that undertaking to declare something special about 
the enlightened one, that sentence should deny the departure of 
the vital airs from the very apădāna from which they are declared 
to depart previously in the case of the unenlightened one. The 
departure of the vital airs of the unenlightened one has been 
declared previously , as ( taking place ) only from the body ; " that 
departing, the vital air departs there with ; the vital air departing, 
the senses depart therewith " ( Bph. IV , 4 , 2 ). The departure of the 
vital airs and the senses is said to occur from the very place 
whence the finito self is said to depart ; thus ends the description 
of departure along with the finite self . There is no dispute about 
the departure of the finite self being said to be from the body 


. 
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alone. Since, thus, the text “ of him , the vital airs " etc., is most 
suitably understood as denying departure from the body as apūdāna , 
for what reason should this be abandoned ? It cannot be said 
that while in conformity with the principles ( of interpretation ), the 
finite self alope wbich is mentioned in connection with the vital 
airs may be understood as the apādana , the postulation of some 
other apādāna , not present to the mind, is unwarranted : for , of 
the body mentioned in the prior context as the apā dāna , there is 
presence ( to the mind ). “ Prajāpati gave a horse, to ( the god ) 
Varuņa ; he then obtained that deity ( i.e., he caught the disease 
of that name) ; he suffered much ; he thought of a sacrifice to 
Varuna , on four potsherds ; he performed that sacrifice ; thereby, 
he was relieved of the suffering caused by the bonds of Varuna 
( the disease )." From the drift of this introductory passage , it 
would appear to one that the performance of a sacrifice to Varupa 
on four potsherds is about to be enjoined on him who makes a 
gift of a horse . What follows, however, is “ He who accepts a 
horse, catches hold of the disease ,-Varuņa ; as many horses as he 
accepts, so many sacrifices should he offer to Varuņa on four 
potsherds - ( for each sacrifice ) . " In this injunctive text, directly 
" prescribing the sacrificer, though there is the expression “ he who 
accepts a horse , " it is not thought that the duty to sacrifice 
belongs to him who accpts. What more should be said to show 
that here , in the absence ( even ) of a text mentioning the finite 
self as the apā 

dāna, the postulation of that as the basis, merely 
on principles ( of interpretation ) is not to be thought of ? Nor 
( is the postulation necessary ) in view of the later context. For, 
what we hear later is only this much : “ Being but Brahman he 
attains Brahman . On this there is the verse : when all the desires 
that entered the heart are resolved , then , the mortal becomes 
immortal ; ( even ) bere he attains Brahman ” ; “ Just as the slough 
of a serpent lies dead and cast -off on the ant-hill , so , also the 
body lies . Then , this bodiless immortal spirit is nothing but Brah 
man Himself, nothing but light " ( Bſh , IV , 4 , 6 & 7 ). 


3.125 


Since the first of these texts teaches the manifestation of the 
ever present Brahman s being in the enlightened one, since , ( conse 
quently ) there is no need of his going ( along a path ) in order to 
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reach a special place, the depature of the vital air, helpful in 
such going, is not needed ; hence , the adoption only of that 
interpretation denying its departure from the body as apādāna is 
satisfactory , not the acceptance of the meaning of the non 
separation of the senses from the finite self . Nor may it be 
said that since the text “ He attains Brahman teaches distinction 
between Brahman and the enlightened one, as between what is 
attained and him who attains, the text cannot mean manifestation 
of Brahman , that, therefore , the particle eva (meaning alone ) should 
be construed in the sense of iva (meaning like), and that this is 
the sense to be taken - that ( the enlightened one) by the expansion 
of knowledge, becoming like Brabman, reaches Brahman . ( For ), 
of the word apyeti the sense is not reaching, but merger. Merger 
is but the manifestation of the identity in the pure subtle form , 
after abandoning the gross form qualified by vital air , the senses 
and the mind . Even where there may be the sense of attainment, 
what is meant thereby turns out to be but the manifestation of 
identity . In the Brhadaranyaka itself, after the following hymns 
are given out, " Lead me from the unreal to the real : lead me 
from the darkness to light: lead me from death to immortality :" , 
there is this Brāhmana commenting on the three hymns : “ When 
he says, lead me from the real to the unreal, the unreal verily 
is death , the real is immortality ; lead me from death to im 
mortality , make me immortal is verily what he says : (when he 
says) lead me from darkness to light , darkness verily is death , 
light is immortality , lead me from death to immortality , make 
me immortal, is verily what he says ; ( when he says ), lead me 
from death to immortality , there is nothing in it, hidden as it 
were " ( Brh. I , 3 , 27 ). In this commentary , the word gamaya 
( lead ) signifying attainment, is interpreted in the sense of the 
attainment of identity . It is determined therefrom that words 
signifying attainment in texts of similar import connote the mani. 
festation of identity . 


Similarly , it is quite clear that the second text too in the 3.126 
form of a verse is best understood as negating that departure 
which has the body as the apădāna . Nor, on the principle that 
the present tense may be used in the close proximity of what is 
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to happen , may the word “ here " in " he attains Brabman here " 
be interpreted as merely eulogistic, indicating the early attainment 
of Brahman ; for, the acceptance of the primary sense alone is 
preferable . The understanding of the same sense is favoured by 
the third text too which compares the body abandoned by the 
enlightened one to the slough on the ant-bill, cast off by the 
serpent that has not left the ant- hill. The fourth text which predi 
cates of the enlightened liberated one who has abandoned the 
body , the nature of Brahman , the cause of all life, and to show 
its suitability , declares ( of him ) the form of pure knowledge, in 
the words “ nothing but light," is favourable only to that sense . 
Hence , it is not proper to give up the natural sense of the text. 
" of him , the vital airs do not depart " , even in conformity with 
the rest of the context. 


9.127 


Now , in the Mädhyandina recension , in the place of the text 
cited , the reading “ from him the prānas do not depart ” is seen . 
Hence , in conformity therewith , it is reasonable to construe the 
genitive “ of him " in the Kārva reading, which expresses relation 
ship in general, as terminating in a special relationship of the 
form of ablation . Thus, though in the first text, there is not 
gained for the enlightened one , on the death of the ( gross ) body , 
the mention of anything special, as compared with the unenligh 
tened one , yet by the later declaration of the attainment of Braha 
man , there is obtained the mention of a special feature ; hence , 
the promise to declare something distinctive must be understood to 
relate only to this. If this be urged , not $ 0 (we reply ), for , 
after the text “ from him the prānas do not depart " , it is said . 
of them , in the word , " they remain even here " that they are 
merged even here, so as to accord with the sense of the verse 
" he attains Brahman here " : in conformity with this , the ex 
pression “ from him " should be construed as referring to the 
body, figuratively on account of the non - difference of the body 
and the embodied . Hence it is that in the questions of Artabhāgā , 
to the question " when the person dies, do the vital airs depart 
from him or not ?, " there is the reply , “ No , said Yajavalkya, 
* they remain even here . He swells, he is filled with wind ; being. 
filled with the wind, he lies dead , " ( Bph . III , 2 , 11 ) ; it is seen 
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there that of the apădana of the vital airs, there is mention of the 
physical characteristic of being bloated like a pair of bellows 
distended with air . 


Now , Artabhäga s question and the answer ( thereto ) do not 3.1271 
relate to the enlightened one , since that would conflict with the 
( tenour of the ) later context. In that context, indeed , to this 
fresh question of Artabhāga s , “ when of the dead person , speech 
merges in fire, the vital air in air , the eyes in the Sun , the ears 
in the cardinal directions, the body in the earth , the soul in the 
ether , the hairs on the body in medicinal herbs, the hairs on the 
head in the trees, blood and semen in water, where then is the 
person ? " through the secret discourse of Artabhāga and Yājia 
valkya, it is declared that Karma, of the nature of merit and 
demerit, is determined on as the abode of the person ), as the 
later text itself proclaims to that effect. It is there declared : 
" They two going out discussed it . What they said , it is but Karma 
that they said . What they praised , it is but Karma that they praised. 
By meritorious deeds one becomes meritorious, sinful by sinful 
deeds " . Nor may it be said that in earlier statements 

6 he in 
turn conquers death " ( Bsh . III , 2 , 10 ) , the crossing of sarhsāra 
( bondage ) is declared , and that therefrom it is ascertained that 
the denial of departure applies to the enlightened one. For, it is 
after the mention , in the words “ fire, verily , is death , that is the 
food of the waters " , of the meditation on fire as the food of the 
waters, that it is declared as the fruit thereof “ ( he) in turn wards 
off untimely death " . Hence, as a consequence of the meditation 
on ) the conquest of fire, there is the conquest of untimely death , 
not the crossing of bondage. Hence , since of that text too the 
subject is the upenlightened one , and since for the unenlightened 
one, the departure of the vital airs from the body must necessarily 
bappen , the denial of departure from the finite self alone should 
be understood as the sense of that ( text ). For this reason too , 
it is so : in the earlier text “ when this person dies " , by the 
general name " person " the finite self alone is referred to as 
that from which the vital airs depart. Nor may it be objected 
that the reference of the term “ person " is to the body ; for, in 
the later portion ( beginning with ) “ when of this person speech 
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merges in fire ” and so on , there is a separate mention of the 
body , as related to the person of the context, in the words " the 
body ( merges ) in the earth " ( Bph. III, 1 , 13). Nor may it be 
said that the self too is separately mentioned , in the words " the 
self (merges) in the ether " ; for , there , as in " ānanda atma, 
Bliss is the central portion " ( Taitt. II, 5 ) , there is scope for the 
expression “ atma " , to refer to the heart, as the central organ . 


3.1272 


Thus, if it be said that by figurative use , ( based on ) non 
difference of the body and the embodied , the third personal 
pronoun in “ He swells ” should be construed as referring to 
the body , not so ; for, because of the lack of occasion for the 
separation of prāṇas from the finite self , in the case of the 
unenlightened one , the denial there becomes improper ; it must 
(hence ) be necessarily said that the question and answer relate to 
the enlightened one . 


3.1273 


Now , since from the earlier and later questions and answers 
referring to the uneplightened one , it must necessarily be said 
that similar questions and answers also refer to the unenlightened 
one , the occasion for the separation of the pripas from the finite 
self must somehow be understood ; if ( this ) be said , no ( we reply ), 
since by the mere proximity of question and answer relating 
to the unenlightened one , it is not possible to counteract the 
characteristic marks ( indicating ) the subject ( to be ) the enlightened 
one . In the series of Artabbäga s questions, the first question is 
“ What is graha ? What is atigraha ? " . The second is “ It is & 
fact that all this is food to Death ; which is the deity whose 
food is Death ?” . “ When this person dies , do his prāpas depart 
from him , or do they not ?" is the third . " When this person. 
dies , what is it that does not leave him ?" is the fourth . The 
fifth is. “ When of this dead person , speech merges in fire " and 
80 on . These questions not relating to the same topic , there does 
pot result any unity of context. Even so , since the questions from 
the third onwards have one topic, as ranging round the history of 
the dead person , of the third question too , as of the fourth and 
fifth , because of the strength of their proximity , it may validly be 
said that the topic is the uneplightened one. If this be said, it is 
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answered ( thus ) : by Afvala and others, filled with envy and co 
gaging in a disputation with Yajaavalkya with a desire to defeat 
him , veiled questions are put, for the most part, with a view to 
humble him , as not sufficiently quick -witted . For instance , the 
first question put by Artabhāga “ What is graha ? What is 
atigraha ? " seems to relate to a sacrificial matter ; since it occurs 
however, in the midst of a discussion concerning the soul, the 
reply , taking cognisance of the crookedness of the questioner , states 
that the breath , speech , the tongue, the eye, the ear , the mind, 
the arms and the skin are grahas, and that the down - going vital 
air ( apāna ), name, taste , form , sound , desire , action and touch 
are atigrahas. Similarly by Lahyāyani is put the question " Where 
did the Parikşitas go ? ” , making use of the little understood word 
Päriksita . The reply given by Yājätavalkya , “ where the horse. 
sacrificers went ” , is but explicatory of the sense of that word . 
So too , envy is plainly expressed in the very tone of these words 
of Gärgi, “ Just as a warrior of the Kāsis or the Vaidehas may 
stand, haviog strung his unstrung bow , and with two foe - terrifying 
shafts in hand , even so do I present-myself before thee with two 
questions ; do dhou answer them " (Bph . III, 8 , 2 ). Thus, the 
proximity of the third question to the fourth and fifth which 
treat of the unenlightened one, being capable of explanation as 
serving to generate the confusion that all three relate to the same 
topic, cannot serve to conclude the sense of the question ) : much 
less (can it só serve ), since a diffirent construction may be set up 
( for the third ) in the light of the first and second questions, which 
refer to entirely different topics, viz ., graha , and atigraha , and the 
deity who feeds on Death ; least of all ( is this possible ) in view 
of ( the proximity ) being over - ruled by the characteristic mark 
( linga ) in the third question , indicative of the topic referring to 
the enlightened one ; this is the line ( of criticism ). Hence, tra 
velling on the path of light etc., preceded by departure, established 
only in the case of devotion to Saguna Brahman , is not common 
also to the knowledge of the pure Brahman . In the interpretation 
of the sütras in this view , it will be seen that it is the method 
shown in the Sankara Bhasya that is acceptable to the acārya. 

S - f 


So , too , at the close of the section Arciradina tatprathiteh 
( On the path of light eto ., that being well-known) ” ( IV , 3 , 1 ) this 
other opinion is set out . That section ( runs) thus ; to the enligh . 
toned , one , who has departed by the artery in the head, does 
the attainment of Brahman ( come about) only by the path of 
light or by any other path ? 


I 


In this doubt, this is the prima facie view : there is attain 
ment of Brahman even by other paths. The stages of the path , 
such as the palates, the organ hanging down between them , the 
root of the hair , and the halves of the skull , mentioned in the 
( following ) words of the Vyahrti Vidyā , “ That which hangs down 
between the two palates in the form of a nipple , that is the 
birth - place of Indra , where the root of the hair splits up , dividing 
the two halves of the skull " ( Taitt. 1 , 6 ) , these do not indeed 
find mention in the path of light etc. In the Saibya -prašna in 
the words " He is led up to the world of Brahmah by the sămans " 
( Prašna, V. 5 ), the property of conveying to the world of Brah 
man is declared of the samans studied in the Sama Veda . In : 
the words of the Dahara Vidya , “ when the ( person ) departs from 
this body , then by the very rays he goes up ( Ch. VIII, 6 , 5 ) ," 
the property of conveying is declared of the Sun s rays alone, 
to the exclusion of all else . Similarly , from the text indicative ) 
of speed , “ when his mind is failing, ( even then ) does he reach 
the Sun ” (Ch. VIII , 6 , 5 ), there is absence of mention of prior 
stages like light etc., for the attainment of the Sun. Hence , the 
attainment of Brahman (is ) by the respective paths established 
according to difference of topic and the mode of meditation , not 
the path of light etc., alone. 


4 
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Now for the siddhānta : it is well known that the path of 
light etc., is common to all modes of meditation . ( It is said ) in 
the Chandogya “ Those who know thus, and those who in the 
forest meditate with faith and austerity ” ( Ch . V , 10 , 1 ) ; so too 
in the Brhadaranyaka , " And they who in the forest meditate 
with faith and truth ” ( B h . VI, 2 , 15 ). 


3.133 


Now , it may be said that the reference to devotees here, as 
" those who meditate ", may, relate to those modes of meditation , 
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where no path whatever is mentioned . This would be so , if the 
identity of the paths could not be established ; but that can be 
shown . That which is described in the Vyāhsti Vidyā as rising 
above the halves of the skull, the region of the root of the hair, 
passing up through the nipple - shaped organ , the seat of Indra , 
who is either the finite self or Paramešvara -- that is but departure 
through the artery in the head . What are referred to later as 
Fire etc., " in Fire, as Bhūh , he rests , in Air, as . Bhuvah , in the 
Sun as Suvah " , are but the stages on the path of light etc. 
The statement of resting in Fire and so on , is in the view that 
there is rest in ( each of ) these for some time. In the Vyā hrti 
Vidyā , since there is meditation of the three vyährtis, Agni and 
the rest, as of the fouth ( vyāhsti) Brahman , called Mahaḥ , the 
statement of rest in their worlds, on the strength of this , is 
proper. 
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In the statement, “ He is led up by the saman verses to the 3.134 
Brahma world ” ( Prasna V , 5 ) , it is proclaimed of the săman 
verses constituting the third of the three moments of the three 
fold prapava , an accessory.to meditation, that as accessories to 
meditation they possess the capacity to lead up to Brahman , not 
as constituting a path ; for, meditation with the prapava of three 
moments is prescribed in the words, “ Again , he who meditates on 

this syllable AUM of three moments , on the Highest person etc. , " 
( Prašna. V , 5 ), after the mention of the meditation effected with 
Pranava of one and two moments ; and the three moments are 
taught to be of the nature of the Rk , Yajus and Saman . 

The exclusion, in the statement “ Then , by the very same rays" 
etc., mentions the exclusion of the non -conjunction of attainment 
with that for ( the attainment of ) which the rays are prescribed (as 
paths ), not the exclusion of light etc., for, of the same sentence , 
there cannot be the sense both of leading up by the rays , and tho 
exclusion of all other ( paths). 


The statement ( indicative ) of speed which is justifiable, in com- 3.136 
parison with the ( long and tortuous ) path of the Fathers, does not 
exclude the earlier stages. Nor is there intended any other path 
for the enlightened ones, having this ( the Sun ) as the final stage. 
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Thus from the exposition of the one - ness of all paths, it follows 
that it is not proper to over- ride the general statement of the 
Pancāgni- Vidya , which is supported by the principle of parsimony. 


3.137 


In order to remove the doubt that because of this demonstra 
tion of the path of light etc., being applicable to all meditations of 
Brahman , there may follow the denial of the attainment of Brah 
man , 

even for those who know Brahman without attributes, the 
contrary opinion is expressed even at the close of the present 
section , in the words, “ Some ( say ) that for the devotees of the 
Non - related there is no ( path of) light etc." , (IV , 3, 1 ) . On this 
view , because of the expression, " well-known " , in the sūtra “ On 
the path of light etc., because it is well -known " , the sūtra has 
to be understood ( as expressing ) a sense valid generally . It must 
necessarily be admitted by all that the sense of the sūtra ) is 
( valid) only generally, for , the path of light etc., does not apply 
to those deities up to Hiragya - garbha, who are released even 
from the respective worlds they are in . Nor may it be said that 
the prescription of this as the only path is intended ( to apply ) 
exclusively to human being , who are released through the practice 
of meditation on the earth ; for; in the case of those released 
after attaining the status of Vasu , Rudra , Aditya , and Marut 
hosts, ( a statuš ) which belongs to the devotees of Madhu Vidya , 
there must necessarily be another path comprising the status of 
Vasus etc., as the earlier stages ; this is the view of the acārya . 
Thus, in whatever Section rising or departure is established of 
the knower of Brahman, in all those places, this opinion is 
expressed , in order to remove the doubt about the applicability 
of the respective sections to all knowers of Brahman ; further , in 
he aniyamādhikarana , that ( opinion ) is justified by the author) 
himself ; from these follows the excellence of the acārya s view . 
Nor may non -acceptability be suspected from the introduction of 
the word 

“ some " in every case . These may be explained away 
for the purpose of showing that he himself here takes his stand 
on meditation of Brahman with attributes , not on the knowledge 
of Brahman without attributes, ( but) thereby it will not be possible 
to conceal the excellence of his view , as understood from his 
exposition through demonstration and repetition . In the ananda 
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maya dhikarana, the body of the section is interpreted in this 
way : the ( Self ) of Bliss is the Supreme Brahman ; the Brahman 
that is the tail, the support thereof is the Word - Brahman , called 
pranava , which denotes that ( other ). Then is introduced , as a 
different iew , with the words " Some say " ; the position that the 
Self of Bliss is the Intelligence - Energy ( Cit- S akti ), while Brahman 
that is the tail, the support is the Supreme Brahman ; ( this 
position ) is expounded as his own , in the words of the janmādi 
sūtra ( I, 1 , 2 ) : “ That indeed which , being praised in the words, 
* within that is the Self composed of Bliss , is demonstrated to 
be characteristic of the Supreme Brahman in the words that is 
one Bliss of Brahman , because of the unsurpassable supremacy 
resulting from the repetition beginning with this is the inquiry 
into Bliss , that itself, because of abundance , is spoken of 
figuratively as Brahman , in the words Bliss is Brahman . 
Revelling in the enjoyment of such Bliss is said to be the 
eternal contentment of Brahman " ; thereby is shown the acārya s 
method of introducing a view acceptable to him , with the word 

some " . 


“ . 


Again , the acceptance of non - difference in meditation between 3.14 
Brahman and the finite self, which is favourable to the recognition 
of the knowledge of Brahman without attributes is seen in the 
section Präpastathānugamāt ( I, 1 , 29, et seq ). There , it is determined 
that the vital air which is taught by Indra to be the object of 
meditation for release, in the words " I am the vital air, meditate 
on me as the Intelligent Self , as Life, as the Immortal " (Kauşitaki 
MI, 2 ), is the Supreme Self, not Indra. The sūtra “ Sāstra 
drstyä tūpadeso Vāmadevavat ( the teaching is due to scriptural 
insight, as in the case of Vamadeva ) " ( 1, 1 , 31 ) which has for its 
object the removal of the doubt " how then does Indra say I am 
the vital air , meditate on me "? " is then explained in one way : 
the teaching of Indra “ I am the vital air ” is due to the realisa 
tion of the internal rulership of the Supreme Self because of the 
texts , “ He who stands within the Self ” etc., and of the fact that 
the denotation of words like " I " extends up to the Supreme Self, 
the internal ruler, because of the texts “ That manifested names 
and forms." . etc. Then another interpretation— ( viz .), that the 
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teaching is due, in the alternative, to insight arising from such texts 
as " That thou art “ , which have for their object the non - difference 
of the Supreme Self from one s own Self — is given , in the follow 
ing words : “ Or else , it , is determined that Indra s statement is 
of the same nature as the declaration about being Manu and the 
Sun , made in the realisation of his own all -pervasiveness by Vama 
deva , who by insight into Vedāntic lore, by meditation on the 
barmony of Brahman and the Self , had attained the nature of 
Brahman , got rid of the contraction ( of intellect) due to self 
consciousness centering round human and other bodies and sense 
objects , and obtained Supreme Self- consciousness of the form of tha 
whole Universe " . 


3.15 


Then comes the section “ Atmetitu upagacchanti grāhayantica 
( But as the Self, they understand and teach ) " ( IV , 1 , 3 ), which , 
raising the doubt whether the contemplation of non - difference 
occurring in knowledge of the attributeless, ( yet) does not occur 
in meditation with attributes, because of the difference between 
Paramesvara with qualities and the finite self, due to their connec 
tion with contrary qualities, such as all -knowingness and little 
knowing-ness, seeks to show that, though there is empirical differ 
ence , yet their non - difference is to be contemplated , through insight 
into their essential non - difference. 


3.151 


i 


This is how (it proceeds) : in the doubt as to whether Brahman 
is to be contemplated as different from one s own self, or as 
non -different therefrom , this is the prima facie view . The meditation 
on Brahman should be performed as different from one s self, 
because of the demonstration of the Lord ( Pati ), the Supreme 
Brabman , as an entity other than the inner self , the bound soul 
( Pašu ), the finite self, in texts and sūtras , such as " Rudra , the 
Supreme Sage , transcending the Universe " (Svet. III, 4 ), and " But 
highér, because of the mention of difference ” ( II, 1 , 22 ), and further, 
because of the irreconcilability of the nature of Brahman with 
( that of ) the finite self in respect of such qualities, as omniscience 
and so on . 


3.152 


But ( this is) the siddhānta . Though the Supreme Brahman 
called Siva is certainly higher than the finite self, yet the devoted 
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meditates thereon , in the form " I am Brahman " ; for contempla 
tors of old , have understood that as but their Self, in the words 
“ I am verily Thou, O Lord , O Divinity, Thou verily art I " 
( Jabala s ruti ). 


? 


Nor is this co - ordinate with the relationship of the body and 3.153 
the embodied . In that case, the statement “ Thou, verily, art I " 
would alone be appropriate, since in respect of Paramesvara, 
· designated by the word “ Thou ” there is the applicability of the 
word “ I ” limited in denotation to His own body . Bụt the state 
ment " I am , verily , Thou " is not appropriate ; for, it does not 
stand to reason that the word “ Thou ” denoting Paramesvara should 
apply to one s own self which is of the nature of the body of 
Paramesvara ( and is) designated by the word " I " . It is indeed 
of words denoting the body that a capacity to extend to the 
embodied ( also ) results, not capacity to signify the body in the 
case of those ( words ) denoting the embodied . Nor may it be said 
that both sentences have the same kind of sense , the words " Thou " 
in both sentences denoting Paramešvara as qualified by the attri 
butes mentioned , while the words “ I ” signify the sams Being 
qualified by the presence in one s body . In that case, there results 
the futility of the difference between the two statements , constituted 
by the use of the pronouns of the First and Second Person— " I " 
and “ Thou " -placed earlier and later, along with the corresponding 
verbal forms, “ Asmi (am ) " and " asi (art) " , in tvam vāham asmi, 
aham vai tvam asi, ( I am , verily, Thou ; Thou , verily , art I ). Since 
even through one statement, the non - difference of the internal ruler 
of one -self from Paramelvara results, there also follows the futility 
of the other (statement ). Nor do the two sentences serve the 
purpose of confirming the cognition of non -difference ; for, there 
being no erroneous notion of difference between the internal ruler 
and Paramešvara , as ( there is ) between the finite self and Para 
mešvara , there is no need for bringing about that confirmation . 
Hence , it is concluded that the meditation ) is enjoined here for 
the purpose of confirming the ( sense of ) non - difference by removing 
the doubt as to difference or non -difference, through the interchango 
of objects ( of contemplation ), i.e., of the non - difference of Para 
megvara from one-self, and the non -difference of one - self- from 
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Parameávara . Similarly of the Attareya text atso " What is I, that 
is He, what is He, that is I " . 


3.134 


To the devotees who understand thus, the Supreme Brahman 
though different from them , bestows His grace by granting His 
own form . “ They in turn , teach their pupils, through ( texts like ) 
. That Thou art , that, though different, ( Brahman is ) of their own 
form " . Of the text " That Thou art " , the co - ordinate relation 
is not that of the body and the embodied . From the use of the 
word " art " , it follows that therein is taught the non - difference 
of Paramebyara designated by the word “ That " , and previously 
described and defined as the cause of the world and so on , from 
what is designated by the word “ Thou " ; The word " Thou " refers 
but to the finite Self that is addressed , and does not extend to 
the internal ruler thereof ; for, reference to one s internal ruler , 
as what is addressed , not being so well -known from one s own 
experience or the teaching of the ancients, as the reference to 
one s self, the term ( Thou) is not capable of denoting that the 
internal ruler ). As for establishing that Paramešvara , the Sat of 
the present context, has been taught earlier to be somehow one s 
own internal ruler, there arising no doubt as to their difference, 
the repeated teaching of that their non - difference ) is not needed . 


3.155 


Nor may it be objected that what is acceptable to the com 
mentary in the meditation of non - difference with Brahman is not 
real non - difference , but only imagined non -difference, as in the 
contemplation of non - difference with Garuga , that being cited as 
an illustration of the meditation of non - difference with Brahman , 
in the commentary of the prakrtaitā vattva - adhikarapa ( III, 2 , 21 
et. seq . ). For, the reality of non - difference is understood from 
the following) statement in the Sāstradssti-sūtra ( I , 1 , 31 ) “ Of 
him who had attained Brahman - hood by the contemplation of the 
harmony of Brahman and the finite self " , and the statement in 
the atmeti tūpagacchanti section : “ Though the being contemplated 
is a different entity ( from the devotees , yet ) the Supreme Brahman 
bestows His grace on the devotee conferring on them His own 
form ” ( IV , 1 , 3 ). If non -difference were not real, the declaration 
of an actual attainment thereof would not be appropriate. The 
clause " though the being contemplated is a different entity 
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means “ though empirical difference does exist " ; nor is there any 
contradiction in taking it to have the purpose of refuting even 
a possible ground of objection . Hence , it is that in the following 
words of the commentary on the vikārā varti- sūtra (IV , 4 , 19 ) , it 
has been proclaimed that the contemplation of one -self as Siva 
continues even in him who , in the world of Parama - Siva has 
attained union with Him , after the complete extinction of merit 
and demerit , the cause of all delusion etc. “ Wandering about 
freely in the worlds of the celestial) rulers from Sadasiva up to 
Brahma, eating what he desires, taking on what forms he desires , 
rid of the desire of for human and other bodies, functioning with 
the there energies (iccha , jnana and kriyā ) uncontracted , ( he ) 
enjoys the splendour of perfect self -consciousness, immersed in the 
world , which is of one texture with the nature of Brahman , the 
harmony of siva with Sakti, which abounds in Supreme Bliss, 
light and power . Thus it is that his perfect self -consciousness, as 
ensouling the entire world of enjoyer and enjoyment, is derived 
from the text I am the food, I am the food , I am the food , 
I am the eater of the food , I am the eater of the food , I am 
the eater of the food ( Taitt. III , 10 ) . ( It may be said that) 
identification in consciousness with the Supreme Being which , as 
present in all bodies, directs all enjoyment and enjoyers as (His ) 
body, may come about of itself without standing , in need of the 
contemplation of non -difference with siva ; for, by the expansion 
of the Intelligence of him who has attained union with Siva , the 
capacity to direct the world , present in the Being that pervades 
the Universe, is not aroused ; ( further ), in the commentary on 
asantatescā vyatirekah (And non -difference because of non - prevasive 
ness ) ” ( II, 3 , 48 ) and other sūtras, there is shown in him the 
existence only of this kind of perfect self-consciousness. Though 
(this be so ) , yet it is not what is intended in the commentary 
on (this) sūtra ; the perfect self - cansciousness is rather of Brahman 
alone, as determined by the force of the qualification applied to 
that self - consciousness, viz ., " immersed in the world which is of 
one texture with the nature of the Supreme Brahman " . What is 
stated there of the world is but its inclusion in the nature of 
Brahman , not its being His body . Of the liberated one , confirmed 
in the contemplation of identity ,with $ iya, the continuance of that 
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( consciousness) is declared till the falling off of the body, even at 
the time when he sings as he pleases, (I am the food , I am the 
food etc.). 


3.16 


The non - difference of Brahman from the finite self thus shown 
to be acceptable to him , through the commentaries which elucidate 
the contemplation of non -difference , is also shown in a somewhat 
indirect way in the commentary on the sūtra . vadatiti cenna , prajno 
hi prakaranāt ( if it be said that it is declared , no ; for the topic 
verily is of the Self ) " ( I, 4 , 5 ) , occurring in the anumānikādhi. 
karana ( I, 4 , 1–7). The prima facie view in that section is that 
the unmanifest mentioned in the Kathavalli text " The Unmanifiest 
is higher that the great one , the Person is higher than the Un 
manifiest is higher than the great one , the Person is higher than 
than the Unmanifest ” ( Kajha III, 11 ) being the pradhāna accept 
able to the Sänkhyas, the sankhya system is based on the text 
cited . In jñeyatvā vacanăcca ( and on account of non -mention of 
being known ) ” ( I , 4 , 4 ) , wbich is the secondary Sūtra directed to 
the refutation of the above view ), there is a further reason given 
in support of the final view . If this same text were the basis of 
the Saikhya doctrine, then the property of being a necessary 
object of knowledge to him who seeks release should have been 
declared of the pradhana, which is acceptable to the Sankhya, 
which declares release to result from discriminative knowledge of 
the Self, ( Puruşa ), from Primordial Matter ( Prakrti ). That is not 
here stated . Hence , it is to be noted that the Sankhya doctrine 
is not based on that ( text ).. For, it is not reasonable that in that 
which is the basis of a branch of knowledge, there should be po 
mention of what is described in that branch of knowledge. 


Now , it does not happen that there is no mention of the 
property of having to be known ; for the Kajha - valli- sruti, verily , 
in the hymn “ Soundless, touchless, formless, etc. ; ( Kajha, III, 
15 ) declares of the Unmanifest (avyakta ) which is higher than the 
category of the Great One ( Mabat) devoid of sound etc., that it 
is to be known . The sūtra - vadatiti cenna etc., (I , 4 , 5 ) refers to 
this fresh Sankhya doubt and serves to refute it. In that hymn 
( Kafha , III , 15 ) Paramesvara iş declared , not the pradhāna, the 
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context being of Paramešvāra alone. In the commentary , where, 
to show the mode of refutation, based on the context relating to 
Paramesvara a text from the context relating to Paramefvara 
should be cited , there is cited the hymn " The wise one should 
suppress speech in the mind, sink that into sentient intellect ; 
sentience he should suppress in the Great Self and that (again ) in 
the peaceful Self " ( Kajha , III, 13 ) . This is how the commentary 
on that sūtra ( proceeds) ; " If it be said that being known is 
declared in the later hymn Soundless , touchless, formless, un 
decaying, tasteless, eternal, odourless, beginningless, endless , higher 
than the Great One, and constant, realising that, one escapes the 
jaws of Death ( Katha , II, 15 ), no , ( we reply ), since the earlier 
discourse is about the Präjila alone, as seen from yacced vai 
manasi prājña , the wise one should suppress speech in the mind 
etc. (Kasha, III, 13 ) ” . From the use of the word Praifa in that 
sūtra , it appears as the natural sense of the words of the com 
mentary that the present context relates to him who is referred 
to by the word praffa in that hymn. The finite self desirous of 
release is referred to in that hymn by the word prājña, for, the 
injunctions as to the control of speech, mind, etc., are purportful 
only in regard to him . The context may also relate to the Supreme 
Self, since that is what is principally intended to be indicated in 
( the hymn ). “ The Unmanifest is greater than the Great one, the 
Person is greater than the Unmanifest ; than the Person there is 
nothing higher, He is the goal, He ( is ) the final destination 
( Kajha , III, 11 ) . This being the caso, if the commentator had 
not at heart the non -difference of the finite self and Paramėsvara , 
his citation of a word indicating the finite self, where a word 
belonging to the context ( and ) referring to the Supreme Self ought 
to have been cited , would be certainly unsuitable . 


Now , even thus, how can there be absence of unsuitability , 3.161 
when even by those who accept the non - difference of the finito 
self from Paramesvara , there is accepted , because of the empirical 
distinction between the two, a division among the Vedanta texts 
into those which concern the finite self and those which concern 
the Supreme Self ? If ( such an objection ) be raised , it is met ( as 
follows). 
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3.162 


In the Kasha - valli, to the question put by Naciketas about, 
the departed finite self ,-in the words, " There is this doubt, of 
a man , who is dead , some ( saying) he is , others he is not ; 
this, I would know , being taught by thee. Let this be the third 
of the boons ” ( Kajha; I, 20 ) , - a reply relating to the Supreme 
Self is given by Vaivasvata, in the words, “ Realising through 
self - contemplation that resplendent Being, difficult to see , deeply 
hidden , located in the cave ( of the heart ), dwelling in the abyss, 
that ancient one , the wise one abandons joy and grief ” ( Katha, 
II , 12 ). It is quite certain that the question relates to the departed 
finite self, that being the conventional sense of the word preta . 
That the question relates to the departed finite self is also made 
clear by the words of Vaivasvata “ These damsels with there 
chariots and their lutes -- such ones are not obtained by mortals. 
Be waited on by these , given by me. Do not question about death , 
O Naciketas " ( Katha , I, 25 ) . ( There are also the following grounds 
to support that conclusion ) : Naciketas in the words " In respect 
of which there is this doubt, tell us what that is in the great 
hereafter ” ( Katha , I , 29 ), again asks for the answer to the very 
question of his, which had been condemned by Vaivasvata as 
inauspicious, because of its relating to death ; subsequently , 
Vaivasvata begins his teaching only after criticising the position 
of " some ( who say ) he is not ( after death ) " , in the words 
“ The other world appears not to the puerile fool, dazed by the 
delusion of the wealth ; believing that there is no world other 
than this , he repeatedly falls into my clutches ” ( Katha, II, 6 ) 
and later on is seen a reply relating to the incidents directly 
connected with the departed finite self , in the verse ; " Behold ! 
I teach thee, o , Gautama, the mysterious Brahman , the constant 
one, as also what becomes of the self after death . According to 
their deeds and according to their knowledge, some enter into 
wombs and are embodied , (while ) others become immovable 
objects " ( Kajha , V , 6 and 7 ) . 


. 


Similarly, it is also certain that the reply beginning with , 
“ That, difficult to behold " etc., relates to the Supreme Self ; for , 
after the question , it is said by Vaivasvata in the words “ Even 
the gods have had doubts about this , of yore ; subtle is this topic, 


1 


+++ 


53 
. 


not casy to know . Choose some other boon , O Naciketas, press 
me not, ( but) set me free ( from granting this boon ) " ( Katha, I , 
21 ), that the reply to the question relates to a very difficult matter, 
such as cannot easily be stated . Thereupon Naciketas prays that 
only what he asked for should be explained to him . ( saying ), 
“ O ! Lord of Death , thou sayest that even the gods, verily , have 
had doubts about this, and that it is not easy to know . Another 
teacher of it cannot be found equal to thee ; nor is there any 
other boon equal to this " ( Katha, I, 22 ). Desiring to test the 
firmness of his capacity ( for the knowledge prayed for ), Vaivasvata, 
in the words beginning with “ Choose sons and grandsons, who 
will live to be a hundred , plenty of cattle, elephants, gold and 
horses ; ask for a wide extent of earth , and live thyself as long 
as thou desirest " , and ending with “ O ! Naicketas, question not 
about Death " declares the gain of sons etc., to be objects of 
human desire worthier then what was questioned about. In spite 
of this, Naciketas , in words beginning with " Fleeting (are these ), 
0.1 Lord of Death , they wear out the vigour of the senses of 
man . All life is but brief. Thine alone be the chariots, thine 
the 

song and the dance " . ( Katha, I, 26 ) and ending with 
“ Understanding the pleasure of song and love (to be thus ephe 
meral), who would delight to live long ? ” ( Kafha , I, 28 ), condemns 
these pleasures as of doubtful ( permanence ), though praised by 
( Yama). himself, and as leading to the diminution . of the vigour 
of the senses, under- rates the life of all beings even from long 
lived Brahmă down to a small insect, as ( lasting) but for a brief 
period, and prays that what was questioned about should be 
expounded . Seeing the firmness of his capacity ( for the inquiry ), 
Vaivasvata distinguishes the two kinds of fruit : attaching to the 
goal of human endeavour , viz ., beatitude and the accomplishment 
of desired objects, as the good and the pleasant ; then, discrimi. 
nating between those two and saying that the wise one chooses 
the good, the fool the pleasant, and so on , he praises the boon 
chosen by Naicketas ; he ( further) praises Naciketas, in respect 
of the desire for knowledge and the strength of renunciation 
helpful thereto , in the words " I hold Naciketas to be desirous 
of knowledge ; desires manifold could not shake thee " (Katha , 
ņ , 4 ); then, after refuțing the doctrine that the body is the self, 
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through the words “ No hereafter " etc., he declares the difficulty 
of realising the Self that is to be taught, in the words Him 
even to hear of whom is not gained by many , Him , whom many , 
even though they hear, know not, he who teaches (Him ) is a 
marvel ; he who attains Him is skilful ; he who knows ( Him , 
when ) instructed by the able , is ( also ) a wonder ” ( Katha, II, 7 ). 
Then follow the words “ That, difficult to behold " and so on . 
( The above analysis provides a further ground for holding that 
the reply relates to the Supreme Self ). Thus, it being seen that 
to a question about the finite self, a reply is given about the 
Supreme Self, it is inferred that the non - diflerence of the finite 
self and Brahman is the view of the Sruti, as otherwise, there 
would result lack of congruity between question and answer . 


3.1621 


Now , let it be that the reply relates to the Supreme Self. It 
does not stand to reason that the question relates to the existence 
or non - existence of the departed finite self ; for, Naciketas has 
already faith in its existence . Otherwise , his query “ Father , to 
whom wilt thou give me ? ” prompted by the object of remedying 
the fault of deficiency in the father s sacrifice , his departure of 
his own will to the world of Yama, in order to prevent the evil 
of falsehood from attaching to his father, who had said " I give 
thee unto the Lord of Death " , his own words " like cereals the 
mortal decays, like cereals he is born again , " ( Kagha , I , 6 ), his 
asking as a boon for the knowledge of the fires whose fruit is 
heaven , these do not harmonise. Further , even if there be really 
non - difference between the finite and the Supreme Self, to the 

question about the existence or non - cxistence of the departed finite 
; self, the reply should confine itself to that, —the teaching about the 
Supreme Self and the means of attaining Him being irrelevant ; for, 
it is admitted even in the systerns of those who maintain the non 
difference of the finite self and the Supreme Self, that, to the ques 
tions relating to the incidents connected with the finite self, which 
occur in the question of Artabhāga, the pancāgni- vidya , and so on , 
the answers ( too ) relate only to that topic . Therefore abandoning 
the illegitimate desire to establish the non - difference of the finite 
self and Brahman , because of the principle of congruity of question 
and answer , the question and answer should be understood to 
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: relate to the existence or non - existence of the released soul ; for, 
the word pretya is seen to be used of the released one in the 
text na pretya samjñāsti, when he is liberated , there is no more 
consciousness " ( Brh, II, 4 , 12 ) ; further, the word preta may 
well have the force of “ the released one " , i.c. , he, who by being 
drawn away from here ( prakarsena itah ) has attained the destina 
tion from which there is no return . Thus , liberation being of the 
nature of the attainment of the world of the Supreme Self, called 
the Supreme Abode, the demonstration of the Supreme Self, of the 
attainment of His Supreme Abode, in the words, " he attains the 
end of the paths, that is the Supreme Abode of Vispu ” ( Kapha, 
III, 9 ) , and of the means for ( that attainment) all these fit in 
with that object ( of liberation ). 


If this be urged , not so , (we reply ) ; for, even if the question 3.1622 
be imagined to relate to the incidents connected with the liberated 
one, the unsuitability of asking for a knowledge of the fires, 
helpful in procuring heaven , ( remains) common ( to both of us ). 
What is meant there by the word “ heaven ” is but the world 
which is attained through the path of light etc., on the extinction 
of merit and demerit, and which is said to be the Supreme Abode 
attained by the released one , ( whose existence is ) in doubt. For, 
the glories of the heavenly world are thus described : " In the 
heavenly world , there is no fear whatever ; Thou art not there ; 
nor does one fear old age . Rising above both hunger and thirst, 
transcending sorrow , one enjoys in heaven " ( Kagha, I, 12 ) ; then 
the teaching of the knowledge of the fires , helpful in attaining 
( that world ) is prayed for thus : " And Thou knowest Agni, the 
means to heaven , O Lord of Death ; teach that to me full of 
faith . ( The Knowledge whereby ) those whose abode will be heaven , 
attain immortality, that I ask as my second boon ” ( Kapha, I, 13 ) ; 
and Vaivasvata at the close of the teaching, in describing and 
praising the fruit (thereof ), specifies the fruit -- the attainment of 
heaven - as coming after the cessation of all the bonds of samsāra 
(the migratory cycle ) : " He having first thrown off the shackles 
of Death , rising above Sorrow , enjoys in Heaven ” ( Katha, I , 
18 ) . If a justification of the question (about the existence of the 
released soul) bę attempted , on the ground that its object is to 
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strengthen the faith in the existence of released souls, originally 
gained through the words of well - wishers, and to know further 
details about them ), then , even so may the question about the 
existence of the departed soul be justified ; hence, it is not right 
to abandon the reference to the existence or non - existence of the 
departed finite self , this being arrived at both by the conventional 
sense of the word preta and the natural sense of the words) 
** question not about death " , which occur later. Even here, in 
our experience ) are seen persons who , settled in the observance 
of duties pertaining to the ( attainment of the) other world , because 
of their faith in the words of well- wishers, still inquire as to what 
is the basis for the view that the self is but the body, and how 
it is to be refuted . In the Sastras studied by those who perform 
Vedic rites, after a due study of the Vedas , there is seen the 
view of the self being but the body as also the basis of its 
refutation . If it be said that, even so , the question being about 
the existence or non - existence of the departed finite self, the ex 
istence or non -existence . of the departed finite self, the existence 
thereof alone should be stated in the reply , and that the demons 
tration of the nature of the Supreme Self and of the means of 
attaining Him , do not fit in , no (we reply ), for, if the question be 
about the existence or non - existence of the released one , his 
existence alone, should be mentioned ; the irrelevance of the 
demonstration ( of the Supreme Self) is common , therefore, even 
to the other view ; ( for there is not, indeed , seen in the descrip 
tion of the path of the Fathers and so on , relating to incidents . 
connected with the departed finite self, any description of the 
Moon attained thereby , or the means of attaining thereto . If, on 
the ground of there being, in the answer , a description of the 
Supreme Self and the means of attaining to Him, it be postulated 
that the significance of the question about the existence or non 
existence of the released one , .extends up to that ( attainment); 
then since, in the answer is seen the demonstration of the non 
difference of the finite and the Supreme Self , it may be postulated , 
in conformity with the natural sense of the word preta , that 
the significance of the question about the existence or non - existence 
of the departed finite self extends up to that nôn - difference. 
There is , jpdoed , the demonstration of that.non -difference in such 


3 


57 


places as the following : " What is here, the same is there , what is there, 
the same is here. From death to death he goes, who sees any 
difference here ” ( Katha , IV , 10 ). Nor can it be said that difference 
is denied only as between Paramesvara as known here in the body 
and as known there in the solar orb etc., and not as between the 
finite self known in the body and Paramesvara that exists in the 
solar orb etc., for, there is no occasion for difference in Parames . 
vara , on the ground of difference in place. So also after teaching 
the identity of the finite self and Brahman , through the hymn 
" The person of the size of the thumb " etc., ( Kapha, IV , 13 ) , 
the error of the doubt “ how can there be identity of those 
possessed of contrary attributes ? " is declared by the hymn As 
certainly as water rained down on a lofty place flows down the 
slopes , even so does one who sees things as distinct run after 
them alone " ( Kagha, IV , 14 ) ; to those who perceive that there 
are in the finite self and Brahman distinct attributes opposed to 
their non -difference, samsära , characterised by that same distinct 
ness , continues. Thus, though a word belonging to the context 
and referring to the Supreme Self should have been cited in 
order to indicate in the above manner that the context is one 
which relates to the non - difference of the finite self and the 
Supreme ( Self ), not one relating to the finite self alone or to the 
Supreme ( Self ) alone, ( and ) though the citation of other hymns 
bearing on the ( present) topic is possible, the hymn containing 
the word prājña, in conformity with the words of the sūtra 
prăjno hi prakaranat ( the Self because of the topic ) ” ( I , 4 , 5 ) is 
cited by the commentator, in the belief that the composer of the 
sätras, though he ought to have illustrated the subject of the topic 
by a word referring to the Supreme Self, has ( actually ) illustrated 
it by means of a word referring to that from which the subject 
of the context is to be desired to be expounded as non -different. 
The acceptability of the non - difference of the finite self and the 
Supreme (Self ) is thus shown by an indirect statement, at the 
close of the cxplanation of what is acceptable to the text and the 
sitra . 


So, too, in the first adhikarana ( it is said as follows). The 3.17 
text. ." This Self is Brahman ” ( Bph ., II , 5 , 19 ), through the particle 
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* this teaches the very self, which is known to perception , to 
be Brahman . Therefore , where is the doubt here ? This is the 
prima facie view as to the non -commencement (of the study) of 
the .science, set up through showing the absence of any doubt in 
respect of Brahman , which is accepted as the object of the sastra : 
In the refutation of this view ), instead of establishing the differ 
ence between the finite self and Brahman , like other commentators 
intent on the difference between the two, he ( thus ) explains the 
doubt as finding an object in the doubt as to the significance of 
the texts ( which declare the existence ) of difference and of non 
difference : " When the text « This self is Brahman and so on 
declares this same migratory being bound in self- consciousness to 
be Brahman , even from that, there arises) the doubt. Brahman 
hood , verily , is the possession, in excess , of the grandeur of un 
excelled knowledge, Bliss and Power , free from all disturbance by 
any evil ; while finite self -hood is the condition of putting up 
with boundless suffering, in bondage to the function of entering 
and leaving various bodies suitable to the enjoyment of the fruit of 
the variegated Karma, which , resting on the impressions of begin . 
ningless ignorance, has ( since ) expanded . Why should there not 
be this doubt How do the texts declare one - ness of these two 
entities with mutually repellent characteristics ? " !, Thereby is 
manifested his intention not to deny the non - difference of the finite 
self and Brahman . 


3.18 


Why elaborate ? In the commentary , it is loudly proclaimed 
in almost all places, that the Cit - sakti of Brahman is non - different 
from the worlds, being of the form of all the worlds. So , too , 
the non - difference of Cit-sakti from Brahman , is loudly proclaimed 
everywhere. How is it possible to avoid the final conclusion thus 
resulting, as to the non - difference of the finite self and Brahman ? 


3.181 


Let this be so . What is said of Cit - sakti being of the form 
of all the worlds , that is favourable only to qualified non -dualism ; 
for, through that is reached the truth of the non - difference there 
from even of the non - intelligent world of ether etc., as of the 
intelligent world . If being of the nature of all the worlds were 
declared to be of the nature of non - difference from Çit -sakti, iq 
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the case of intelligent beings, and illusory appearance thereof in 
the case of non - intelligent beings, then , indeed , would pure non 
dualism result. It has not been so declared . Its being of the 
form of all the worlds has been established in the prakrtyadhi 
karana ( I, 4 , 23 , et seq ) etc., only as transforming itself into the 
world . Nor is there declared the non - difference of Cit- sakti from 
Brahman ; even if stated anywhere , it is ( only ) figurative. Hence 
it is that in the janmā di section ( I, 1 , 2 ) , it is said , ( in the 
following words ), that the co - ordination oi Bliss and Brahman in 
the Bhrgu -valli is figurative . “ That, indeed , which being praised 
in the words within that is the Self composed of Bliss, is 
demonstrated to be characteristic of Supreme Brahman , in the 
words, that is one Bliss of Brahman , because of the unsurpassable 
supremacy resulting from the repetition beginning with this is the 
inquiry into Bliss , - that itself, because of abundance, is spoken 
of figuratively as Brahman , in the words Bliss is Brahman . " 
As for the difference between Brahman and Cit- sakti, that is 
exbibited in many places. For instance, in the aksara section ( I, 
3 , 9 ), in commenting on the inferential ground provided by the 
sūtra , viz ., supporting ( everything) up to (and inclusive of ) äkāša, 
difference as between support and what is supported is shown (to 
exist) between Brahman and Cit- sakti, this ( latter) being referred 
to by the word akasa in the words of the Gargi- Brāhmana , 
“ In this aksara, O Gārgi, akasa is woven as warp and woof " 
( BTh. III; 8, 11 ), In the dahara section ( 1, 3 , 13 , et seq) in the 
words “ the ether within that is small ; what is within that is to 
be sought ” ( Ch. VIII , 1 , 1 ), the difference between Cit - sakti and 
the Supreme Brahman - which are spoken of as the small ether 
and what resides therein , --- is exhibited by their being designated 
as the seat and what is seated . Though in the section akaso 
ärthāntaratvādi vyapadesát ( akāsa is Brahman , on account of the 
mention as another entity and so on ) " ( 1, 3 , 42 , et seq ), it is 
not made clear that the term ākāša, occurring in the Chandogya 
tèxt " What is called ākāsa, verily, is the sustainer of name and 
form ; what is within that is Brahman , the Immortal, the Self ". 
( Ch . VINI, 14 , 1 ), refers to Cit -sakti, yet that reference is made 
clear by the following sentence ( occurring ) in the janmadi- sūtra 
(!, 1 , 2 ), while commenting on the text : " Brahman embodied in 
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akasa ” ( Taitt. I , 6 ) : " The Supreme material causality of the 
resplendent expanse of Intelligence ( Ctdākāsa ) results from such 
texts as all these beings verily originate from the akasa alone 
( Ch . I, 9 , 1 ) , what is called akāśa verily, is the sustainer of 
name and form ( Ch. VIII, 14 , 1 ) and so on " . There , the 
difference between Cit - sakti and the Supreme Brahman ,--referred 
to by the words ākāsa and Brahman - is manifested by the 
mention of the ( different) qualities of sustaining name and form , 
and being untainted by them . In the prakrtyadhikarapa too ( I, 4 , 23 
et seq ), while commenting on the sūtra - parināmāt ( because of 
transformation ) ” ( 1, 4 , 27 ) introduced to answer the doubt " how 
can the Supreme Siva , undisturbed by even a trace of any evil , 
the boundless ocean of auspicious qualities , endowed with powers 
uncontracted and ever - realised , transcending the world , function as 
the material cause of the world , which is to be condemned as 
the abode of ignorance and change ? " , he exhibits as foliows the 
literal sense of that sentence in the sūtra which mentions the 
inferential ground. “ The taking on of the form of the world , 
as its material cause , is consistent in the case of Parameswara , 
the efficient cause , though He is possessed of eternally pure Bliss 
and an unsurpassable auspicious nature ; for He transforms Him 
self into the form of what is intelligent and non - intelligent " ; 
he then raises the doubt “ Alas ! transformation , verily , is of the 
nature of a causal change ; the abandonment of a prior form 
and the obtaining of another constitute transformation . If it be 
asked how Parameśvara is reserved from this detrimental charac 
teristic etc.," and gives the mysterious reply " transformation takes 
place in such a way that there is no taint of change in the 
efficient cause , though (functioning as) the material cause " thereby 
again creating the desire (thus expressed ) : “ What is this wonderful 
transformation ? We are eager to hear of it ; pray expound ” ; 
then , after promising the reply with the words “ Listen , we shall 
expound " , and explaining the yadā tama hymn ( S vet. IV , 18 ), 
he makes out that the transformation of the Supreme Brahman 
being opposed to (His ) immutability takes place though His Cit 
sakti of the form of Prajñā. and not in his own nature ; by the 
distinction thereby established between transformability and non 
tansformability , their difference is exhibited . If their non -diffe 
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rence be recognised , the changeability accepted in the case of 
Cit-sakti, should be acknowledged even of Brahman ; hence an 
incurable contradiction of the conclusion about his unchangeability. 
Therefore , the non - difference of the finite self and Brahman does 
not result from the mention everywhere of Cit- sakti ( taking on ) 
the form of the world . To say that that results because of some 
few characteristic marks cited in the aniyama and other sections 
is but ( evidence of) an illegitimate desire . For, it is not possible 
in the case of an interpretation condemned with the authority of 
the sütras in many places, to support ( it) merely by showing a 
few characteristic marks. If it be thus objected , it is said in 
reply , as follows ). 


If by the acceptance of the doctrine of the attributeless 3.182 
Brahman mentioned in the aniyama and other sections, there 
resulted contradiction of the proof of the doctrine of transforma 
tion, then , indeed , would the former have to be discarded , by 
some such postulate as that it refers to an opinion other than 
his own . But there is no such contradiction ( resulting ) thereby. 
Indeed , the establishment of transformation is but helpful to the 
doctrine of illusion . Only from connecting the world with Brah 
man as the transformation of the latter and from the denial of 
that i.e. the transformation ) does it follow that it ( the world ) is 
" an illusory manifestation of Brahman . Hence it is that in the 
text " That desired may I become many " , there is first shown 
the evolution of the world from Brahman . In Sarkara s com . 
imentary too , after first showing in the bhoktrāpatti section ( II , 
1 , 13 ; $ ) that the world is a transformation of Brahman , by the 
denial ( thereof) in the later drambhana section ( II, 1 , 14 et seq ; 
s ), its being an illusory manifestation of Brahman is taught. 
Again , in the upasamhara ( II , 1 , 24 ; $ ) and the krisna prasakti 
( II, 1 , 26 ; S ) sections, he brings about intellectual assent to the 
doctrine only of the world being a transformation of Brahman , 
by answering the objections that occur ( thereto ). In the following 
verses of the Samksepa - S ariraka too , in conformity with the 
Commentary ( of Sankara ), it is elaborately shown of the doctrine 
of transformation that it is helpful to the doctrine of illusion . 
" The disputants argue , basing themselves only on the doctrine 
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of origination ( tarkika ), .collocation ( Buddhist ), transformation and 
illusion . Refuting the views of origination and collocation , the 
Great Sage takes up the two ( other ) views as acceptable. ...Of 
these, taking up , at first, the doctrine of transformation , intro 
ducing the thoktrāpatti-sūtra ( II, 1 , 12 ; S ) in order to answer 
the objections thereto , he proceeds to preserve the empirical world , 
in as much as it is ( a necessary ) auxiliary to the injunctions 
ranging about duty and the rest. ( Theo ) arriving at the doctrine 
of illusion which is directly acceptable to him , he holds to it, 
( but only ) with an eye to the former ( doctrine ). The doctrine of 
illusion may be based on texts like vācarambhanam , etc., (Ch. VI, 
1 , 4 ) only when the doctrine of transformation first arises ( from 
them ) ; only by getting up on the first step is it possible to rise 
to a higher one ; so too , the Sastra , in respect of the notion of 
cause and effect . Having first declared transformation , now it 
denies that, to secure the unreality of change. In the Vedänta , 
the prior ground of the doctrine of illusion is the doctrine of 
transformation . (While ) resting thus on the doctrine of transfor 
mation , the doctrine of illusion arrives of itself . Just as people 
having acquired the means , obtain what the means , lead to (i.e., 
what they desire ), so , too , do the Great Sage and the texts 
declare the doctrine of transformation , in order to reach to the 
doctrine of illusion ( Samkşepaśāriraka , Chapter II, verses 57-62)". 
“ Having declared (the doctrine of ) transformation , through texts 
like “ may I be many , may I grow forth ( Ch . VI, 2 , 3 ) , the 
fruti.then leads on to the doctrine of illusion , in order to declare 
the unreality of change . " ( Ibid , Ch . II , verse 67 ) . In the commen 
tary of the Acārya ( Srikantha ) too , of the perception " the pot 
exists " etc., it is shown through the exclusion of the reality of 
the world as its basis , that it has another basis of the nature of 
identity with the material cause ; ( this is) for the purpose of se. 
minding ( one) of the fact that the elaboration of the doctrine of 
transformation is in order to help towards the acceptance of the 
the doctrine of illusion . Hence, it is but proper ( to hold ) that 
the proof of transformation is undertaken only as an aid to the 
acceptance of the doctrine of illusion . 
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:: AS for what is said of the non - declaration of the non -difference 3.183 

: . 
of Cit-sakti from Brahman , that does not follow ; for, the state 
monti thereof is seen in many places. Thus, indood , in the akalas. 
tallingat section ( 1, 1 , 23 ), after mentioning the text “ What is 
the essence of this word ? He said akasa ” ( and so on ) the con 
alusion is established that akasa is not clemental - ether, but 
Paramod vara ; then is raised the doubt as to what is the object of 
using the word " clemental ” , in his own statement about “ cle 
mental ether , and the purpose of that (word ) is stated thus : 
" since creatorship of all beings is true of the Supreme åkaša, the 
supremo material cause , ( the use of the word clemental in the 
other case ) is purposeful ” ; then , the further doubt being raised 
as to how , if creatorship of all beings could hold even of the 
Supreme akata , this akasa could be determined to be Parames 
vara , the reply is given “ because ( it ) is non - different from that 
( Paramefvara ) " . In the dahara scotion 4 , 3 , 13 , et seg), after proof 
of the conclusion that the small ether - mentioned in the Chan 
dogya text, “ Therein is the small akasa ; what is within that is 
to be sought after . " (Ch . VII , 1 , 1 )-is Paramesvara , this doubt is 
raised : “ according to another text He who rests within this akasa 
in the heart , controller of all, lord of all ( Brh . IV , 4 , 22) and 
-90 on , ( only ) He who is to be meditated on as within the small 
akasa , can be Paramesvara ?; How then can the small akata, 
be said to be Parametvåra ? ; and the solution is given thus ": 
; " evea hero, ( in the case of the Brhadaranyaka text) Paramešvara , 
He who resides in the middle of the small akala is to be con 
templated ; farther, since of the qualities of Paramefvara , such as 
freedom from sin etc., connection with the small akasa is declared , 
even , the small akasă ( is to be comtemplated ), as His form of the 
:effulgent expanse .of Intelligence ( Cidambara ) " ( 1, 3, 16 ) . In the 
xotion Sarvatraprasiddhopadesat ( 1, 2 , 1 ) while explaining 
Brahman s ( property of ) being signified by all terms, the proper 
ties of being of the essence of Brahman and being His attribute 
; as of the form of all His qualities are declared of Cit- sakti, in 
the following words : “ It follows from the authority of Sruti, 
Smrti, Itibasas, Purlipas and the maxims of the learned that the 
holl gontained Supreme Energy , of the form of Supreme Power in all 
the worlds, : Intalligent. And. nop - intelligent, possessing existence of 
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the form of supreme wisdom and bliss, devoid of the limitations 
of space 2010 time, becomes both the essence and the attribute of 
Siva, the Supreme Brahman . Apart from that, there does not 
come about for Brahman the possession of the properties of om 
niscience, omnipotence, originating all, controlling all, being con 
templated by all, bestowing grace on all, and being the cause 
of the attainment of the ) spiritual goal by all. Further , even the 
property of being designated by names indicative of supremacy 
such as , Mahesvara, Siva , Mahadeva , Rudra and so on does not 
come about " . Similarly in the adhyāna dhikarana (III, : 3 , 14 ) too , 
there is established the non -difference of Cit - Sakti from Brahman 
in essence . So too , in the section Ananda dayah pradhānasya 
( Bliss and so on , as belonging to the subject, have to be under 
stood everywhere) ” ( III, 3 , 11 ) , it is made clear ( 1 ) that the bost 
of qualities such as unexcelled knowledge, bliss and the rest and 
the possession of a distinctive form qualified by blue - throatedness 
etc., ( which constitute ) the essential differentia of Brahman , are 
all of them to be understood in every meditation on Brahman , 
in spite of difference of topic , ( 2 ) that thereby Brahman , distinct 
from all others such as Brahmă, Vişnu etc., enters into experience , 
as if grasped by the horns, like the lunar orb which is different 
from all other planets, asterisms and stars by its superior bright 
ness , and that consequently , like the continuance of that luminous 
brightness in all perception of the Moon , the continuance of 
qualities like knowledge, bliss and the rest and of the distinctive 
form is ( but) proper in all meditations of Brahman . After this , 
in the section Priyasirastvädyaprāptirupacayāpacayau hi bhede 
having joy for its head and so on are not established , becaus of 
increase and decrease consequent on difference ( III , 3 , 12 ) " , the 
doubt is raised whether in the understanding of the unsurpassable 
knowledge well-known to be characteristic of Brahman , from such 
texts as " along with the Intelligent Brabman " ( Taitt. II, 1 , ) and 
" He who knows all, he who understands all " ( Mu . II, 2 , 7 ) , 
there should be understood the secondary qualities of having joy 
for the head etc., ( which are ) well - known from the text “ within 
that there is another Self, the Self of Bliss , joy is its head and 
80 on " ( Taitt. II, 5 ), in the same way as there is understanding 
of the secondary qualities of having purposes which come true 
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and so on ; and it is made clear ( 1 ) that though joy etc., are 
specific modes of Bliss, their being the head etc., is ( but) imagined 
in the meditation for facility of comprehension of the unsurpassa 
bility of Brahman s Bliss, and is not real, ( 2 ) that if Brahman s 
Bliss really possessed a head and so on , then to His form of 
Bliss, there would result increase and decrease of the nature of) 
occasional stoutness and occasional thinness, ( 3 ) that if such modes 
of existence as support and what is supported were real, difference 
would result, and ( 4 ) that consequently , those characteristics of 
knowledge and bliss, like omniscience , having purposes which come 
true, having desires which are satisfied etc., which , through (their ) 
imperishability are equal to Brahman s nature, and are also of 
th . form of the fruit obtained by released ones , as possessing 
forms equal to Brahman , those alone should be understood 
in all meditation on Brahman , not the property of having joy 
for the head and so on . 


# 


t 
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After that, in the section : Adhyānāya prayojanābhāyat ( for 3.1831 
meditation , there being no other purpose) ” ( III, 3 , 14 ), the prima 
facie view is stated that though in the understanding of the un 
surpassable Bliss characteristic of Brahman , in all meditations of 
the Supreme, as stated in the expression “ the Self of Bliss , " its 
having joy as the head etc., is not understood , being ( but) 
imagined for the comprehension of its unsurpassability, yet, being 
within the four other sheaths consisting of food etc., should 
certainly be understood , ( they being not imaginary ) . 


This is refuted thus. The sheaths of food etc., are not to be 3.1832 
understood, there being no purpose ( served ). They are not useful 
for liberation , that being secured by meditation on Siva, after 
abandoning all else . What is the object, then , of the mention 
of the sheaths of food etc. ? For the purpose of meditation 
( adhyāna ) ; adhyāna is direct, reverent meditation , and reverence 
comes from comprehension of superiority to all ; the mention of 
the sheaths of food etc., is for the comprehension of that 
( superiority ). Hence, for the purpose of comprehending superiority 
to all ( which is ) helpful in attaining excess of devotion , the sheaths 
of food etc., should be thought of as the determinants of supe 
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şiority, even prior to the practice of meditation , ( which ) should 
follow the excess of firm devotion. 


3.1833 


Now , the sheaths of food etc., being spoken of as the caves , 
are to be thought of not as the determinants merely of superiority , 
but also as the determinants of the quality of being within , which 
is thougt of at the time of meditation . If it be said , therefore, 
that like the meditation of the Brahman - city and the heart lotus 
in the Dahara vidyā for the purpose of meditating on Brahman 
as within the heart - lotus situated in the middle of the Brahman 
city ( i.e., the body), the thought of the sheath of food etc. is 
( also ) constant on all occasions of meditation, no ( we reply ), 
because of the mention of the word " self ” in the words “ another 
self within " in every one of those hymns. If the sheaths of food 
etc., were non - intelligent entities of the nature of the body , the 
vital air , the mind and the intellect, then would they have to be 
thought of, like the Brahman - city etc., at the time of meditation ; 
that, however, is not so ; they , verily, are presiding ( deities ) of 
food etc., differentiations of intelligence and are of the nature of 
Brahmā , Vişnu , Rudra and Isvara , the beings who , in the words 
of the Atharyas ikha “ Brahma, Vişnu, Rudra, Indra , originate from 
Him ” are declared to have been created by Siva ; they , again , 
are those who , -because of the words), which , after enjoining 
meditation on Siva thus, “ The cause is to be meditated upon , 
the Being endowed with all lordly powers , the Lord of all, Sambu, 
in the middle of the akasa ," say “ Siva alone, the doer of what 
is auspicious , is to be meditated on , abandoning all else " are 
said to be excluded , because they have to be left out of the 
meditation , in the nature of an uninterrupted flow of thought 
about Siva, which is to be performed by him who desires release. 
Whence ( this conclusion ) ? From the ( use of the ) word “ Self " 
“ in another self within ” in every hymn , and from the teaching 
in texts like “ he reaches this self consisting of food ” and 80 
on , about the special deities attained to , stage by stage , prior to 
the attainment of Brahman . Thus , in order to reach to the con 
templation of the presence in the cave mentioned in the text 
" he who knows the one hidden in the cave " ( Taitt. II , 1 ) , and 
for the comprehension of the superiority resulting from the 


: 


67 


description of the cave, and what is within that ( cave ), their 
contemplation is necessary ; for that reason alone, in texts like 
" this self consisting of food " etc. , it is declared of those who 
attain the fruit mentioned in the text " he who knows Brahman 
attains the highest ” , that, as the fruit of meditation on them 
( Brahmi etc. ,) there is attainment of them ( Brahma etc., ) ; though 
this be so , the superiority resulting from the description of the 
cave and what is within the cave, like the superiority resulting 
from stories of the destruction of the Tripura and so on , should 
be understood only prior to the commencement of the meditation . 
Though the contemplation of these, which are helpful in the con 
templation of the presence within the cave , should be performed 
every day, yet that contemplation should be performed even prior 
to the commencement of the contemplation of Siva, each earlier 
stage being abandoned step by step in the order of its attain 
ment ; ( this is so ) because of the injunction to abandon in 
" abandoning all else " , because the absorption of each earlier stage 
step by step iņ the later one is well -known in the Saiva Āgamas , 
and because in the chapter on meditation in the Yoga Yajiavalkya , 
after prescribing meditation step by step on Brahma and the rest , 
it is said in the same tenour, “ O Gargi, this is said by the 
excellent ones among those who know Brahman ; absorbing the 
various effected forms such as Brahma and the rest in their res . 
pective causes, with mind concentrated , the self is to be united to 
Paramešvara.” Thus, at the time of commencement of the medi 
tation on Siva , only that meditation is to be performed ( which is ) 
of the form of a stream of consciousness having siva alone for 


1. The Samskrt expression “ guha tadvat bhāva varnanam " has been 
translated as " the description of the cave and what is within the cave " . 

" The 
expression tadvat, i.cor guhivat, may mean either what possesses the cave , i.e. , 
what is within it (as here understood ) or what is like the cave ; in the latter 
case the reference would be to the sheaths of food , breath , mind , and 
knowledge which are the cave as it were , within which is the supreme akada , 
the seat of Brahman ; on the former interpretation the referonce would be 
to the Supreme Being. The reasop for preferring this interpretation is the 
comparison of the description of the cave etc., to the story of the destruc 
tion of the Tripura . Here Tripura samharanam is comparable to the guhat 
the samharavān is the Supreme Being ; a similar interpretation for guhovia ; 
scents, therefore, more -suitable . 
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its object ; this . shuld be . preceded by meditation step by step on 
what are described as of the form of the cave and are referred 
to as the sheaths of food , vital air , mind, knowledge , i.e., Brahma , 
Vişnu, Rudra , Isvara for Brahmi, Vişnu, Rudra , Isvara and 
Sadasiva , interpreting what is understood by the term " sheath of 
knowledge ” and the term " Indra . " of the Atharvasikḥā passage 
“ Brahma , Vişnu , Rudra , Indra " etc., & referring to two - Isvara 
and Sadasiva -- in conformity with the Siva Āgamas , the Yoga 
Yajñiavalkha etc. ] ; and there should have been contemplation of 
the absorption of cach earlier one in the later , and of Sadasiva 
in the Supreme akaśa , (which is ) of the nature of of the seat 
of Siva. At the time, of meditation on siya , His being in the 
sheath of food etc., is not to be meditated on . 


3.18331 Now , if this be so , even the companionship of Umi may 

not be meditated on , that being opposed to the injunction to 
abandon all else . In the text , “ abandoning all else " , Brahma , 
Viępu, Rudra and Indra of the context being understood even by 
the expression “ else " , the superfluous word " all " has the signi 
ficance resulting in the abandonment of all deities (whatsoever) 
except Siva . Nor may it be said that because of the non - difference 
from Siva of Umā , ( who is ) of the nature of Cit - S akti referred 
to by the expression " Self of Bliss " , there can be no possibility 
of that being the object of the injunction as to abandonment. 
For, from the expression " self " heard in the case of the sheath 
of food etc., being common even to the Self of Bliss , it is pre 
ferable to understand finite self - hood of the Self of Bliss, as of 

those ( others ). 
3.18332 If ( such an objection ) be urged , not so . The " self ” under 

stood in the Self of Bliss refers to the Supreme Self, not to the 
finite self as in the self of food etc., for, from the non -mention 
later of something else to be attained by him who has attained 
the Self of Bliss , as ( there is ) in the case of him who has 
attained the self of food etc., it follows that the attainment ( of 
the Self of Bliss) is liberation . So , too , of the word “ self " 
which is taught to be common to the finite self and the Supreme 
( self ), in the words “ Self (is used in the sense of) the finite 
self, strength , the body, nature and the Supreme Self ” , it is 
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proper to adopt : whatever sense is suitable ( to the context ). Nor 
may it be thought, that since , in the Anandavalli the word " self ": 
is invariably seen to refer to the finite self, the sense of the 
context ( should prevail here too ). The reference to the fipite sell 
being incompatible with the reference to the cause of the world 
in “ from the self, ether originates " ( Taitt. II , 1 ) , a reference to 
the Supreme Self has necessarily to be declared ; in the case of 
the Self of Bliss too , a similar reference to the Supreme Self is 
intelligible, there being no difference ( between the two ), in respect 
of the characteristic marks or the contradiction of the sense of 
the context . Hence, Uma being non - different from Siva, the con-: 
templation of the former is not contradicted , at the time of the 
meditation of the latter. 


3.18333 


Now , if Sakti, referred to by the expression , " Self. of Bliss ” , 
and admitted to be of the form of all the world — Intelligent and 
Non - intelligent - be non - different from Siva , then of all intelligent 
beings non - distinct from that ( energy ), non - difference from Siva 
being inevitable, of Brahma and the others too , referred to by the 
words " self of food ” etc., non - difference from Siva should be 
declared , because of their connection with the word " self " , which 
in the previous and succeeding sentences has been determined to 
refer to the Supreme Self : of them too , as of Uma, contemplation 
at the time of the meditation Siva should not be contradicted . 


If this be said , no ( we reply ), because in the text ), Siva 3.18334 
alone is to be meditated on the door of what is auspicious, aban 
doning all else ” ( Atharvasikha ), the property of being contemplated 
is limited to siva alone. If Brahma and others are not the objects 
of that exclusion , what can be its object ? Not the Non - intelligent 
world , nor the latelligent world other than Brahma etc., under 
reference, because of the natural denotative power of the general 
name “ else ( anya ) " . (For , the term ) refers to other Intelligent 
beings, like Siva, the correlate (of the exclusion ), just as in the 
statement “ in the rest there is similarity to the Syena rite " which 
is made after prescribing certain special rites as the elements of 
the Işu sacrifice, the reference of the expression “ the rest ” is to 
the ( other ) special rites because of similarity to the Isu special 
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èites which are the correlates ( of that expression ) ; ( hence ), there 
must necessarily be a reference to Brahmă etc., the other intelli 
gent beings who are thus in our thoughts. Though , in conso 
nance with proximity to the term “ all , " ( the term “ else " ) is 
commion to the other intelligent beings as well, the reference to 
Brahima and other intelligent beings that have entered our thoughts 
cannot be got rid of ; further, even in the case of other intelli 
gent beings , the inappropriateness of the exclusion ) referring to 
them is common , they too being non - different from Siva , like 
Brahma and the rest . Therefore , the abandonment of what is 
really different from Siva is not here enjoined , but of what 
appears to be different from Siva . Hence , too , one s own self, 
(which ), in meditation on Brahman , ( is contemplated ) as non 
different from Siva, in the form " I am siva " , is not to be 
abandoned ; (and ) because of the appearance of the difference of 
the seives of food etc., both from Siva and among themselves , 
( as seen ) from the declaration “ another self within " in each 
hymn, their exclusion cannot be helped. As for Umā, though 
spoken of in the relationship of abode and what abides , as the 
Supreme äkāša, and in the relationship of Attribute and Subs 
tance , in ( the text) “ It is one Bliss of Brahman " , yet difference 
is mentioned ( only ) of the from of abode and of the form of 
unsurpassed Bliss , not of the intelligent Being of the nature of 
Ambika ; of that form , non - difference alone is declared . For , ( in ) 
the ananda dhikarana ( III, 3 , 11 ) is established the understanding 
of the “ Person , dark and tawny , " in all meditation ; from the 
expression “ dark and tawny ” (there are declared ) of Siva alone 
dark colour in respect of the form of Ambika , and tawny colour 
in respect of the male form ; thereby (the section ) is pregnant 
with the non -difference of Siva and Sakti. Hence, ( it follows ) 
that the selves of food etc., are not to be contemplated in the 
same manner as Umā, at the time of the meditation on Siva . 
Thus ( is ) this section set out in the four sutras “ Adhyānāya 
prayojanabhāvät (for meditation , there being no other purpose ) " . 
* Atmasabdăcca ( because of the expression " self ) " . “ Atmagshi 
tiritaravaduttarāt ( the understanding of self , as in other places, 
because of what follows ) ” , and “ Anvayāditi cet sya davadharanāt 
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( if it be said on account of connection , it may be sogon 
account of ascertainment) " , ( III , 3 , 14–17 ). 


It is shown in the commentary inquiring into the sense of 3.18335 
the third of these sutras , that Cit-Sakti, of the form of the Self 
of Bliss, is but s iva, the Supreme Self, and not different there.. 
from . Nor may it be said that the commentary seeks to establish, 
the Supreme Self -hood of the Self of Bliss — following the first of, 
the positions set out in the anandamaya section ( viz .,) that the 
Self of Bliss is Siva , the Supreme Self, and not , indeed , to establish 
the non - difference of Cit -Sakti from the Supreme Self, basing .( itself) 
on the second interpretation set out in that section , viz ., that ,the, 
Self of Bliss is Cit- S akti. For, on the basis of the first position , 
since it follows even from the a nandamaya section that the Self 
of Bliss is the Supreme Self, the establishment of that (view ) here 
is unnecessary ; and it is also understood clearly from the janmādi 
sūtra ( I, 1 , 2 ) that it is only the second of the positions set out, 
in the ānandamaya section that is aeceptable to the commentator. 
Hence , it is quite consistent ( to hold ) that the non -difference of 
Sakti from Siva is made clear by the commentator in the adhyāna 
section ( III, 3 , 14-17 ). 


+ 


Similarly , its non -difference from Siva is described in the section 3.1834 
Iksati karma vyapadešāt saḥ ( He, being designated as the object 
of sight ) " ( 1, 3 , 12 ). There, wbile saying in reply to the question 
of Satyakāma, “ The syllable AUM is verily the higher and the 
lower Brahman ” ( Prašna , V , 2 ), after mentioning the fruit of the 
meditation on the pranava with one moment, viz ., the attainment 
of the world of human beings reached by the Rk verses , which 
are of the nature of the first moment, and the fruit of the medi. 
tation on the pranaya of two moments , viz ., the attainment of 
the middle space reached by the Yajus verses, which are of the 
Dature of the second moment, it is said , " He, again , who medi 
tates on this Supreme Self with the syllable AUM of three 
moments , being relieved of sins, even as the serpent of its slough , 
is led up by the Saman verses , to the world of Brahmā ; he 
perceives there the Supreme Person , the dweller in the city , who 
is higher ( even ) than the collective form of all these living beings >> 
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( Prašna , V , 6 ). The position that is acceptable finally is that " the 
world of Brahma " there is the world of Siva , the Supreme: 
Brahman , and the person seen in that (world ) is Siva. To that 
end is set forth the ( following ) prima facie view : “ The world 
of Brabma is the world of Vişnu, for, in the later hymn by Rks 
this world , by Yajus the middle space, by the . Samans that which 
the enlightened ones know ( Prasna, V , 7 ) , which summarises the 
sense declared ( earlier ), one is reminded, in connection with the 
world of Brahma, of the property of being experienced by en 
lightened ones, which in another context ) is understood of the 
world of Vişpu , through the hymn the enlightened ones constantly 
perceive that Supreme Abode of Vişnu ( T. S. I, 3 , 2a ). Hence, 
the person seen therein is but Vişnu . " 


3.1835 


This is how that (prima facic view ) is refuted in the conclu . 
sion, through the explanation of that ( text) : " As for the reference 
to the Supreme Abode of Viępu , there is no contradiction in 
(holding ) that that which is other than the form of the world , 
of the nature of Bliss unexcelled , of the form of the Supreme 
Abode of Vişnu , that itself is the Supreme Brahman , called Siva, 
for the reason that between Viępu and Siva , there is no essential 
difference other than a difference of state , as between the material 
and eficient cause . 


3.18351 


Here, in order to reconcile with Sivaloka the sense recalled 
by the hymn “ the Supreme Abode of Vişou " etc., it should be 
shown of that hymn only that it refers to Sivaloka, not that it 
refers to Siva . Hence it is that in the commentary on the section 
“ Karyam Badarir asya gatyupapatteh ( To the caused , opines 
Badari, going being appropriate in that case ) " ( IV , 3 , 6 , et seq ), 
the Katha Valli hymn “ he reaches the end of the path , that is 
the Supreme Abode of Vigipu " ( Katha III, 9 ) is shown to refer 
to the world of Siva. It is not possible to show that the hymn 
“ the Supreme Abode of Vişnu " etc., refers to Siva, holding to 
the present commentary (on 1 , 3 , 12 ). It is not indeed the com 
mentator s conclusion that siva is directly of the nature of Vişnu. 
who is of the form of the universe . It is shown , rather, in the 
commentary on the prakrtyadhikarana ( I, 4 , 23 et seq ) and else 
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where, that he is but a mode of Siva Sakti, Supreme Bliss of 
the form of Siva Sakti, being his essential nature . 


Hence, the sense of that commentary should be understood in 3.18332 
the following way : by the words " that which is other than the 
form of the world , of the nature of Bliss unexcelled , of the form of 
the Supreme Abode of Vişnu , Cit - sakti the material cause of the 
mode of Vişnu who transforms himself into the form of the 
world , is referred to ; it is that that functions even as the 
world of Parama Siva ; in this way is shown the reference 
of the hymn about “ the Supreme Abode of Vişpa " to the 
world of Siva . By the words “ That itself is the Supreme 
Brabman called Siva ” is declared the non - difference of that (Cit. 
S akti) from the nature of Siva . Now , in order to exhibit the 
absence of conflict with what is re - called , it should be said of 
the hymn about the Supreme Abode of Vispu " , only that it refers 
to Cit-Sakti, which takes on the form of the world of Siva ; 
the statement of the non -diflerence of Cut- Sakti from the nature 
of Siva does not there fit in . There being this objection , in order 
to show the utility of that ( statement), by removing the objection , 
there is the sentence beginning with " for the reason that bet 
ween Vişou and Siva " etc. This is the objection that arises 
here : it cannot be that the supreme form of Vişou is Siva- Sakti, 
Vigpu being spoken of repeatedly in Purānas and Itihāsas, as 
non - different only from Siva. The reply is indicated through the 
following statements . For the very reason that there is no diffe 
rence of nature of Vignu from Siva, even of Sakti that is of 
the form of the material cause of the mode Vişnu, there is 
non - difference of nature from Siva ; further, the identity of Siva s 
Sakti and Vişnu is taught in the Kūrma Purāna and elsewhere. 


+ 


Or else , this is the sense of the statement in the commentary, 3.18353 
" That itself is the Supreme Brahman , called Siva " . Here and 
there in Purägas and Itihasas, the Supreme Brahman taught by 
the entire Vedānta , the cause of all, He who is attained by the 
released ones , is designated as but the form of Vişpu , the Supreme 
Abode of Viępu and the Supreme Abode called Vigpu , as is seen 
from the following) narrative of Nárada in the Mokşa - Dharma. 

Sj 
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Parva of the Mahabharata ( Ch . 205 ) : having seen , on the slopes 
of the Himalayas, a certain virgin , and the persons with limbs 
studded with gems, with forms like that of the Sun , wearing 
jewels on their heads, who coming out of her mouth when she 
yawned , circumambulated her and re - entered her, Nārada pros 
trated and asked her reverently “ Who are Thou ? Who are those. 
three persons ? What are the gems in their bodies ? . What is the 
radiance on their heads ” Being told (by her ) “ I am Savitri : 
those three persons are the Vedas ; the gems are of the form of 
sacrifices and their fruit, the sense of the Vedas ; the radiance 
on the heads, the Great Shining Splendour taught by the Vedānta , 
that is not knowable even by me " , he worshipped the Lord Viş qu 
for a hundred years to find out what the radiance was . Then 
looking at the Lord , who, pleased , appeared in front of him , 
and prostrating before Him with gratification , he asked Him “ O 
Lord of the world , explain to me what is known by. thee, O 
Acyuta ; show me that Grace, Hrgikesa ; I desire to hear that, 
O Hari ” . He was then instructed by the Lord , thus : What 
thou sawest on the heads of the Vedas, that is my form . Ascetics 
free from dualities and egotism , endowed with pure vision , they 
perceive me constantly . Ask them what thou desirest " . There, 
by the words “ my form " the form Siva alone is mentioned , 
in the realisation of non -difference. Hence it is that though it is 
declared to be " my form " , it is also said “ ask them " in the 
view that there is some element of mystery ( yet) to be questioned 
about. Therefore it is that of the form shown by the Lord as 
His own , the qualification of belonging to the Lord is mentioned 
even by himself, in the words of the Gita , “ Look at my union 
with the Lord ” , and “ the Supreme form of the Lord ” ( Bh . G. 
XI, 8 and 9 ) . Thus, the declarations in the Bharata of " the 
Supreme Abode of Viggu " and " the Supreme Abode called 
Vippu " , which proceed on the realisation of the non - difference 
of Vignu and Siva , are also seen to refer to Siva . On this view , 
the non -difference of Cit - sakti from Siva must be taken to be 
described by the statements in the iksatyadhikarana ; for , Vişņu , 
a special mode of Cit - S akti, being non - different from Siva , the 
difference of Çit - sakti thereform is irreconcilable ( thecewith ), 
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The existence of the Cit - S akti of Paramešvara in this wise , 3.184 
its non -difference from Paramešvara, its being even then His at 
tribute , all these are established even in the fastras, which are 
primarily non - dualistic in their conclusion ). Thus, indeed , in the 
Şamksepa s ariraka, ( it is said as follows ) : The true stainless 
energy of Paramesvara is called Cit- S akti ; the other inert energy 
is called Nescience ( avidyā ). The world originates from the mutual 
intercourse of these two energies of the Lord . The Lord s Cit. 
S akti, is transformed ( as it were) by the unreal changing energy . 
Thus say some. Others, again , with some faith in the Scriptural 
declaration of creation ) say that this is acceptable to enlightened 
ones , in one sphere, but is not acknowledged in another . In 
the sphere of injunctions as to action and meditation , as enjoin 
ing them , it is acceptable ; it is not recognised in the sphere of 
the Attributeless Real or in the consideration of Vedic texts re 
lating thereto " ( Chapter III, verses 228 and 229 ). The same 
sense is indicated in the Pañcapādikā by the statement " Bliss , 
Experience of Things , and Eternity are attributes. Though non 
different from intelligence, they appear as if different " 


1 


Thus, because of the existence in Cit - S akti of the property 3.185 
of being an attribute, from the empirical point of view , though 
( it is) non - different in essence , the teaching of difference as bet 
ween Substance and Attribute and so on in the Gārgi Brahmana , 
Dahara Vidya , etc., is quite consistent. As for the statement in 
the janmādi- sūtra (1, 1 , 2 ) “ That is itself figuratively spoken of 
as Brahman , becanse of abundance " , that is in the view that in 
a context pertaining to the statement of its being an attribute 
from the empirical point of view -- as seen from its being referred 
to as Attribute in the adjacent texts of the Anandavalli, “ that 
is one Bliss of Brahman " -the relation of co -ordination should . 
be interpreted figuratively, not in the view that there is difference 
from all points of view . Even thus should be understood the state 
ment made as to the figurative application of the word denoting 
knowledge-- as an attribute to the Substance ( itself ), in the sūtra , 
tadguna sāratvättu tadvyapadesah praiſavat ( But the self is so 
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designated because of that being its essential quality ; as in the 
case of the intelligent Self ) " ( II, 3 , 29 ). 


9.19 


Thus, the four - fold result,-viz ., Brahman s Cit - S akti being of 
the form of all the worlds, intelligent and non - intelligent, its 
being of itself of the essential nature of Brahman , its being of 
the form of the host of qualities pertaining to Him , and the un 
changing nature of Brahman - is acceptable to the acārya ( Sri 
kantha ). That result does firmly indicate his ultimate view to be 
that Brahman is attributeless , unconnected with the world , non 
different from the finite self, and of the nature of pure non 
duality . If, verily, Cit- S akti is non - different from Brahman , and 
that is itself of the nature of all His attributes , there are not 
any attributes of Brahman different from Him . It is rather He 
Himself that appears as attribute, because of an imagined difference. 
It thus follows that Brahman is in reality attributeless . The genuine 
relationship of Attribute and Substance is not indeed consistent 
with non -difference . Nor can it be said that like non - difference , 
difference also such as is consistent with genuine relationship of 
Attribute and Substance, is accepted by the acārya ( Srikantha ) ; 
for, in the commentary on the arambhana section ( II , 1 , 15, et 
seg ) he discards . the doctrine of difference and non -difference 
( bhedabheda), as self-contradictory . 


3.191 


Nor is , there in the system of the acārya, as in that of 
Madhva , the acceptance of visesa (specificity ), which , though there 
is no difference between Attribute and Substance , takes the place 
of Difference. Nor even thereby can the relationship of Attribute 
and Substance be maintained to be genuine ; for, since even by 
Madhvas it is admitted only as discharging the functions of Diffe 
rence, there follows of it ( viš esa ) only ( the properties of ) appearing 
and being spoken of as Difference . If visesa could do everything 
that Difference does, then , under the name visesa, Difference 
alone would have been acknowledged in the system ). Hence , it 
is that in a work of Madhva s , known as anuvyākhya , in the 
words " In destruction , there is difference also ,” (it is ) conceded 
( that) in the real threads, there is of the destructable cloth , etc. 


1. Anuryakhya, p . 25, Sarvamäla Edition . 
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different from the threads. In the commentary thereon , the Nyāya 
Sudhā , the following doubt is raised : “ Just as the differences 
which enter into our discourse and which would help ( to establish 
the reality of) Difference , are said to be otherwise derived from 
the ground of visesa, even so it may be possible to bring about 
through višeşa, non - existence in what exists ; why then should 
difference and non -difference be admitted ( in that case ) ? ” ; and 
it is answered thus : “ Through the capacity of visesa to create 
empirical distinctions alone, it is not possible to bring about pop 
cxistence ; if it did everything which Difference does, viseşa would 
be Difference itself, not its deputy ." Hence it is confirmed that 
in respect of Attributes, only the position of the Pancăpădikā 
that “ though non - different from Intelligence, they appear as if 
different ” is acceptable (to the commentator ). 


So, too , through the acceptance of non - difference from Brah- 3.192 
man of Cit- Sakti which is of the form of the entire universe , it 
follows of the world of ether etc., that it is an illusory manifesta 
tion of that ( Cit- S akti) . Or else, if it be admitted of the fleeting 
( world of ) ether etc., that it is a transformation ( of Cit- S akti ), : 
there would result a contradiction of the unchanging nature of 
Brahman , who is non - different there - from ( i.c. , from Cit - s aktí ). 


Now , though Cit - S akti and Brahman are really non - different, 3.1921 
yet to support the relationship of Attribute and Substance , abodo 
and that which abides , obtained from the Gärgi Brāhmana , 
Dahara Vidya, Ananda Valli, etc., empirical difference should 
necessarily be admitted ; only then is there consistency of the 
distinction which is made between Brahman and Cit- Sakti as non 
changing and changing, in spite of the property of transformation 
admitted of Cit - sakti. Though the finite self and Brahman are 
non -different, there is distinction between agency , enjoyment, etc., 
and the absence thereof. If it be said that so , too , ( a distinction must 
be admitted here, ( we reply ) even thus, in the stage of final release 
through the cessation of empirical difference , the cessation must 
be declared of the world of ether etc., as of the agency , enjoy . 


1. Nyayasudkd , Vol. II, p . 135. 
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ment etc., of the finite self ; (hence ) , the conclusion that it is an 
illusory manifestation of Brahman cannot be helped . Therefore , in 
the manner stated in the Sanksepa - Sâriraka, the holding on to 
the doctrine of transformation in the commentary is in order to 
support action , meditation , etc., from the empirical view point, 
and in order to provide an occasion for refuting it, that refuta 
tion being needed from the view -point of truth ; hence, it is firmly 
established that only the view of Brahman s being unconnected 
with the world is acceptable ( to Srikantha ). 


3.1922 


Though Cit - S akti is said to be of the form of the entire 
world of Intelligence, as of the form of the whole Non - intelligent 
world , it does not follow of the world of Intelligence that it is 
an illusory manifestation like ether etc., for, if that were so , that 
( world ) ceasing through realisation of the truth , there would result 
non - existence of the experience of the fruit of release ; further, 
from the non - difference of that eternal . (world ) from Brahman , 
there would result a contradiction of the unchanging nature of 
Brahman , 


1 


$ 


3.1923 


Now , the sūtra “ Parināmāt (because of transformation ) " in 
the prakstyadhikarana ( I, 4 , 23 , et seq ) is explained to meani 
" because of transformation into the form of the Intelligent and 
the Non- intelligent " . It is also said that from the statement of 
the doctrine of transformation , the doctrine of illusion follows of 
itself . This is true. But yet the mention of Brahman s transfor 
mation in respect of the element of Intelligence either refers only 


) 


1. The text here is rather obscuro . Following the not- too -clear text of 
Ananda Lahari, the present text reads : ** nityasya tasya brahmabhede brahma . 
nirvikäratvavirodhaprasangacca ; but at least two texts ( A and O ) read 
virodhaprasangăcca. On this reading , the sense would be * since from the non 
difference of that eternal world from Brahman , there would not result any con 
tradiction of the unchanging nature of Brabman ” . Prima facie, it is clear 
that from identity with what is eternal, there cannot result any conflict of the 
kind suggested . Identity in the case of material creation caonot be taken : 
iliterally, just because of the non - eternal character of that world . There is no 
such difficulty in the case of the eternal world of Intelligence . Hence , there , 
is no need here to explain identity as that of illusory manifestations with there 
substrate . This interpretation and the text suited thereto , sem more logical. 
The reading adopted in the text is less easily intelligible . 
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to the eternal existence of Intelligent Beings as modes of Brah 
man s Cit - s akti or is made in the view that even in respect of 
Intelligent beings , through the medium of their own Cit - S akti, 
there is transformation in the form of contraction and expansion 
of knowledge and happiness. The eternity of Intelligent being in 
their own nature has been established in the section 

section " Nātmā 
fruten , nityatvācca tabhyaḥ ( the Self is not originated , on account 
of the statement of Sruti, and the eternity resulting therefrom ) " 
(II, 3 , 18 ). It is therefore firmly established that it is acceptable 
to the acārya ( Srikantha ) that Brahman is attributeless, uncon 
nected with the world , non - different from the finite self, and of 
the form of pure non - duality. 


Now , if, both from the empirical standpoint and that of re . 3.2 
lease , there be no distinction of the acārya s system from the 
doctrine of him who upholds ( pure ) non - dualism , why should a 
separate commentary be undertaken ? If ( this question ) is asked, 
it is answered ( as follows ). The attainment of the nature of 
Brahman results, verily , from the intuition of the non -specific 
Brahman . That. intuition is gained by the meditation thereon . 
By those who have not gained the firmness of intellect enabling 
them to meditate on that extremely subtle being, intellectual firm 
ness is gained through the grace of that Being who is worshipped 
with firm devotion unintermittently for a long time, and who is 
endowed with endless auspicious qualities and a shining form ; 
for , Sruti says “ let him unite our intellects with auspicious Smsti 
( i.e. Knowledge ) ” ( S vet. III, 1 , 4 ) and Smrti declares " seek know 
ledge of Isvara " . Hence it is that the Khandanakära ( Sri Harşa ) 
says : * This desire for ( knowledge of ) non -duality which rescues 
one from the mighty fear ( of migration ) arises in two 

or three 
men , if at all, only by the grace of the Lord " . 


: The grace of God is obtained by meditation on Him , ( as 
seen ) from the Paurānic statement : “ Just as a man is pleased 
with women through intimate service, so through intimate medi. 
tation is Mabesvara , pleased " . Hence, in order to attain the 


1. Khangana- Khanga -Khadya , -para 163, verse 25. 
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excess of devotion requisite for concentration on Him for a long 
time, ( it has to be taught ) that He alone is the Supreme Brah . 
man , and that there is no true form of His, other than this ; a 
fresh commentary is undertaken by the acārya who teaches this . 
in order to exhibit that reconciliation of the Vedanta texts and 
the Brahma- Satra which is suitable thereto . 


3.21 


Now , in order to secure excess of devotion thereto , it would 
be proper only to proclaim His distinctive glory, as understood 
from Sruti, Smšti, and Parānas, and not to condemn His other 
form , which is real and has to be expounded as the sense of the 
Vedānta conforming to Logic, in order to attain what is accep 
table ( even ) to himself as the supreme good of the soul. If ( this 
objection ) be stated , it is answered thus : this method ( of exposi 
tion ) is seen even in ancient sages. In order to secure strength 
of capacity for those prior observances by the practice of which 
fitness for a later stage is attained , there is confirmation ( secured ) 
in those observances, through exhibiting the condemnation of that 
( later stage) as contrary to texts and reason , -- though ( such con 
demnation is) really unacceptable , -- and through restraining persons 
from primarily engaging therein . 


3.211 


In this way , in the Kalpa - Sūtra, confirmation in that state 
( of the house -holder ) is secured through condemning renunciation 
by showing its opposition to Sruti and Smrti, through restraining 
people from taking to it in the first instance , and through prai 
sing the state of the house -holder , wherein are observed sacrifices 
and other such rites for the purpose of obtaining purity of the 
internal organ , - (a quality ) auxiliary to the excess of devotion 
characteristic of those fitted for renunciation : Thus, indeed , is it 
said by the acārya , Apastamba : “ Then they quote ( the following ) 
two verses from a Purana . Those eighty - thousand sages who 
desired offspring passed along the southern course of the Sun and 
reached the cremation ground . Those eighty - thousand sages who 
did not desire offspring passed along the northern course of the 
Sun and obtained immortality . Thus are praised those who keep 
the vow of chastity . Then they become also capable of realising 
their desires by the merę wish ; for instance; ( the production of ) 
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rain , the bestowal of children , vision of objects at a ( considerable ) 
distance , transporting oneself with the speed of thought, and other 
(powers ) of this description . Therefore , on account of the texts 
and on account of the visible results , some declare these orders 
( of ascetics to be ) the most excellent. But, it is the firm opinion 
of those who are well-versed in the three - fold learning that the 
Vedas are of ( supreme) authority . They consider that what are 
there ordered to be performed with rice, barley, animals, ghee , 
potsherds, ( in the company of ) a wife, ( to the accompaniment of) 
loud or muttered ( hymns) should be performed and that any rule 
of conduct opposed thereto is unauthoritative . As for what is 
said of the cremation -ground , it ordains ( as the fitting finale) at 
the end of many sacrifices , the sacrificial offering of the body . 
It is declared that thereupon ( results) a reward without end , 
designated as heaven . 


+ 


Further , of bim , the Veda declares the offspring to be im 
mortality ; in thy offspring thou art born again ; that indeed is 
thy immortality , O ! mortal . Further, he ( the father ) himself is 
perceived by the senses , to be reproduced here, ( as a ) distinct 
(being) ; the likeness ( between the two ) can be even scen , the 
bodies alone ( being ) different. Those ( sons) who observe the 
duties enjoined increase the fame and enjoyment of) heaven of 
the ancestors in the other world . In this manner , each succeeding 
( generation increases the fame and enjoyment of hoaven ) of the 
preceding one. They (the ancestors ) live in heaven , until the 
destruction of the ( primal ) elements . In the Bhavisyat- Purāpa ( it 
is said ) that, at the new creation , they become disseminators of 
seed . Then , too , (there is ) the saying of Prajā pati , those dwell 
· with us who practise these the study of the three Yodas, the 
( duties of the ) student s career, the creation of progeny , faith , 
austerities , sacrifices and the bestowal of gifts . He who praises 
other ( orders of life ) becomes dust and perishes . Of these ( sons ), 
those who commit sin , they alono perish , as of a tree, the leaf 
( attached by worms, falls itself alone , not affecting the branch or 


1 .: As the commentator , Haradatta, explains, it does not mean that dead 
house - holders become demons and haunt cremation - grounds 
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the tree ). . They do not injure others. ( As ) in this world , no 
connection is known of him ( the ancestor ) with the acts . ( of his 
sons), 80 too in the next ( no connection exists ) with the fruit of 
the acts . ( The truth of ) that may be known from the following 
( reason ) : This creation is the work of Prajapati and the sages. 
The bodies of those ( sages) who have done what is meritorious, 
appear in heaven with superior resplendence (as of the constell. 
ation of the seven Rşis, i.e., the Great Bear ). Even if it be that 
some ( ascetic ) by a . residue of works or by austerities attains 
heaven while embodied , or realises his desires with the mere wish , 
that can be no ground for the superiority of one order over 
another " . Thus, ( 1 ) through showing by the statement of) the 
first and final views, the unauthoritativeness of renunciation , as 
being opposed to all Scriptures which enjoin the performance of 
sacrifices etc. , ( 2 ) through refuting with texts and reasoning the 
condemnation of the house holder s state , as leading to the cre 
mation -ground , as not bringing about immortality, and ( conse 
quently ) inferior, ( 3 ) through condemning in toto other orders of 
life, by the citation of the saying of Prajapati, ( 4 ) through remov 
ing by argument the doubt that if good deeds done by sons, 
· grandsons etc., constitute heaven for the ancestors , the evil deeds 
of the former may constitute a hell for the latter, ( 5 ) through 
demolishing the superiority claimed for the other order ( of renun 
ciation ) on the ground of special attainments , by showing that the 
power of realising one s desires by the mere wish and so on are 
achievable through deeds and austerities and may be acquired by 
any one whether in the house - holder s or in any other order ( of 
life ), and ( 6 ) through the praise of the house holder s order , (which 
is ) connected with the observance of sacrifices and other rites , 
there is brought about with great effort, for the man of low 
capacity , whose non - attachment is unsteady. confirmation in the 
house -holder s order , in order that through purification of the 
internal organ there may be gradual attainment of steadiness of 


. 


1. The words in brackets constitute Haradatta s explanation . 

2. Apastamba Dharma Sūtras, II, 9 , Khandas 23 and 24. Dr. Buhler s 
translation 1o. the Sacred Books of the East, Vol. 2 , has been followed for the 
100nt parte 
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non - attachment. In the stras , athāpi means and also ; amstatyam 
hi kalpate means they become immortal. In anantyam svargyam , 
the additional letter y is metrical. Dehatvameva anyat means the 
bodies alone being different. Te svargajitah punassarge bijārtha 
thavanti means that dwelling in heaven till the deluge, as a result 
of the other -worldly good deeds performed by sons, grandsons 
etc. , they , at the commencement of a fresh creation , become 
Prajāpatis concerned with the creation of the world . Tairitsāhasmah, 
with them alone do we dwell ; it means that only for those 
possessed of the wealth of the three Vedas etc., is there attainment 
of our world . In nāsyāsmin loke , the singular asya ( his ) is used 
in the plural significance ; it means that for those ancestors there 
is no connection in the other world with the evil deeds committed 
by their sons etc., in this world , and with their results . 


Here, the statement " any rule of conduct opposed thereto is 3.212 
unauthoritative," denying the basic authority for the order of 
renunciation , is not valid , that ( authority ) being obtained directly 
from the Jābāla s ruti," and other ( texts ). The existence of other 
orders of life is acknowledged by the acārya, Āpastamba himself, 
earlier, in the words, “ There are four orders of life - that of the 
house -holder , of dwelling with the teacher , of silence, and of 
forest -dwelling ; practising these steadily, whichever of these is 
suitable, according to the teaching, one attains welfare ” ( Dharma 
Sūtra , II, 9 , 21 , 1 & 2 ) . By the statement " according to the 
teaching " , the basis for all orders) is acknowledged . Since four 
foldness results even by the enumeration of the house - holder s 
order and so on , the statement " there are four " is for refuting 
the view that there is ( but) one order (which counts ). Thus, to 
say that " any rule of conduct opposed thereto is unauthoritative 
is to contradict his own statement. As for the statement . " It is 
declared that thereupon ( results ) a reward without end , designated 
as " heaven " , that is to lean on a reed . If there are such 


1. This commentary, is, for the most part, takon by our author from 
Haradatta s Utvala . 

2. The declaration of that Sruti is yadahareva virajet tadahareva pram 
rajet, The day on which there is non - attachment ( established ), renondice even 
on that day " ( Jabala , 4 ). 
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revealed texts , they are but eulogistic, like the merit of those 
who have performed the four - monthly sacrifice , is, verily , inexhaus 
tible. The other texts cited such as " in thy offspring thou art 
born again ” are also thus explained. The argument and example 
based on the identity of father and son are very puerile. The 
similarity of two bodies is not, indeed, invariably connected with 
non difference of soul. So , too , the statement as to the non 
attainment of hell by the ancestors through the evil deeds of 
sons etc. , is questionable, because of opposition to such texts as 
that “ They ( the evil- doers ) perish along with their ancestors As 
for the argument “ ( creation is of ) Prajāpati and the sages " etc., 
that is shown to be worthless , by the acārya Āpastamba himself, 
earlier, in the words, " Because of their distinctive splendour, there 
is known of them no sin ” Dharma Sutra, II , 6 , 13 , 8 ) . All this has 
been said by Apastamba neither in ignorance nor in error ; but dull 
witted people, who , pleased merely at hearing the fruits of renun 
ciation , by suddenly starting on it, though there is not in them ) 
the strength of non - attachment suitable thereto , might fall, not 
being able to keep up that life , it is , rather , in order to show 
grace to such people, in the desire that they should not so fall , 
that the sense of the following ) text is elaborated (by Apastamba ) 
in the realisation of its drift : " Of what ( good ) is the impure 
( intercourse of the house -holder s state ) ? The deer -skin , the 
unshaven whiskers , austerities, of what ( good are they ) ? O ! Brāh 
mins, desire a son ; he , verily, is the blameless source of enjoy 
ment " 


1. Aitareya Brahmara , Ch . 33 , 1 , 7a ( Anandidrama Edn ., Vol. II, p . 836 ). 
The translation follows the commentary of Sayana, particularly in the inter 
pretation of the expressions , impurity , goat-skin etc. Prof. Keith considers the 
commentator s interpretations groundless, in the present case , and prefers to 
translate thus : 

“ What is the use of dirt, what of the goat-skin ? 

What of long bair , and what of fervour ? 
Seek a son , O ! Brahmin ! 
This is the world s advice 

( Harvard Oriental Series, Vol. 25, page 300) 
Unfortunately , Prof. Keith does not tell us what other interpretation is 
suitable , or how the literal sense he adopts fits into the context. 
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So too, in the s ānti- Parva of the Mahabharata , to Yudiņthira 3.213 
who contemplates renunciation and prays for permission to re 
nounce, in the words " Or, living alone and observing the vow of 
silenco, with my head shaven clean , I shall support my body beg 
ging each day of only one tree " ( Chapter , IX , Verse 12 ), there 
is addressed at length by Kispa, both in his own words and 
through sages and others, a condemnation of renunciation ; ( this 
is done ) because through the prayer to the brothers for permission 
to renounce , lack of steadiness of non - attachment is understood 
( by Kropa ), ( and, it is , therefore) desired to engage him ( Yudhiş 
thira ) in sacrifices etc., to purify the internal organ for the purpose 
of (securing ) that firmness . Again , through the qualification 

purifying " (applied to the path ) in the verse “ Having abandoned 
the purifying path Janaka shaved off his head ; his dear wife 
saw him penniless , practising the life of medicancy ” (santi, XVIII, 
4b 5a - edition used by M. N. Dutt) which occurs in the tale of 
Janaka , -it is shown that it is not proper to abandon the path 
of duty auxiliary to the ( securing of ) steady purity of the internal 
organ , and take suddenly to the order of renunciation . 

So , in the Manusmyti too , only with reference to these persons 3.214 
not steady in their non - attachment is it said that “ One should 
direct one s mind to renunciation after discharging the three debts ; 
þe, who, without discharging ( them ), practises renunciation, goes 
below " (Manusmști , VI, 5 ) as if in disregard and suppression of 
the sense of the explicit texts , “ The day on which there is non 
attachment ( established ), renounce even on that day , whether 
from the house (-holder s state ) or the forest ( .dweller s ) " , and 
“ renounce even from the order of student-ship ” ( Jaba lopanişad , 
4 ). 


It is only thus that the reconciliation of Vedanta texts with 3.215 
the doctrine of (Brahman ) with attributes has been shown by the 
& cārya ( Srikantha) in order to bestow grace on the dull -witted 
person by turning him away from the pursuit of what is attri 
buteless, and making him pursue with firm devotion the meditation 
( of Brahman ) with attributes lest, ( the fool ), pleased with the 
mere hearing of the excellent fruit , namely, the attainment of the 
pure: Brahman , but devoid of the mental concentration that can 
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bring about the meditation and intuition necessary for the attain . 
ment, should abandon the pursuit of meditation on Brahman with 
attributes, take forcibly to the pursuit of hearing, reflection and 
meditation pertaining to Brahman without attributes, and , not 
reaching to the concentration of mind necessary therefor, fall between 
both . Nor does the exhibition of this synthesis amount to showing 
that to be intended which was never intended , like the demons 
tration in the Kalpa - Sūtra “ In thy son thou art born again " , 
that immortality for the house -holder is the pro -creation of sons . 
For , of such texts as “ By the command of the Imperishable 
One, O Gārgi, the Sun and the Moon are held apart " (Brh. III , 
8 , 9 ) " . " He is the controller of all, ruler of all , the master of 
all ” ( Brh. IV , 4 , 22 ) and so on , though occuring in topics relating 
to ( Brahman ) without attributes, there is an intermediats sense 
relating to ( Brabman ) with attributes , understood as a means to 
the comprehension of the attributeless ( one ). As for the (statement) 
that there is no other pure reality higher than that, the conceal. 
ment thereof ( i.e., of the higher real ), like that of renunciation 
in the Kalpa - Sūtra , is for the purpose of creating ) faith in that 
kind of dull-witted inquirer , through teaching him thus by argu 
ments, comprehensible by his intellect. 


3.22 


Now , if the construction of a separate system be necessary 
for dull -witted inquirers , that work should be done independently , 
and not based on the Brahma - Sūtras , as the Brahma - Sutras have 
the object of inquiring into Pure Brahman ; for, if it be admitted 
that the Pure Brahman is recognised by the acārya ( Srikantha ), 
it should also be acknowledged that the Pure Brahman ) is the 
object inquiry (of the Satras ), as shown by Sankara Bhagavat 
pada. If this be urged , true ( we reply ) ; but by Sarkara Bhaga 
vatpada himself it has been shown in the case of the. Sutras that 
they have Brahman with attributes as an object of inquiry , on 
the ground that many -sidedness is an ornament that follows from 
the definition of a sūtra . Thus, in the commentary even on the 
first sūtra ( it is said ) “ Brahman does exist , of the nature of 
eternal purity, intelligence , and freedom , omniscient and endowed 
with all powers. The properties of eternal purity etc. , are indeed , 
predicated , in view of the etymology of the word Brahma " 
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( Sarkara - Bhaşya, M. Ed . p . 8 ) ; thus by showing the etymological 
significance of Brahman ( as holding good ) of both the Pure 
Brahman and Brahman with attributes, it is indicated that the 
word Brahma, about which there is inquiry , refers to both of 
them . There by is manifested his intention that like the Pure 
Brabman , Brahman with attributes too is to be inquired into , 
along with the source of knowledge , the form , the means and 
the fruit. As helpful thereto , in the janmādi- sūtra ( I, 1 , 2 : s ), 
the nature ( of Brahman ) has been determined through the defini 
tion of both ( Brahmans ) in the view that the property of being 
the cause of the world , both as efficient and material cause , non 
different from the world , is characteristic of Brahman with attri 
butes, as proprium , and of the Pure Brahman , as an accidens. 
One interpretation having been given of the sastrayoni -sūtra , ( 1, 
1 , 3 : S ) , as confirming the possession of omniscience involved in 
the Saguna - Brahman a creatorship of the world , there is shown 
another interpretation for the purpose of establishing that the 
Sastra is the source of knowledge of Brahman in general, Saguna 
as well as Nirguna. In the samanvaya - sūtra ( I, 1 , 4 : S ) in order 
to show the authoritativeness of the s astra in respect of Brahman 
mentioned in the prior, sūtra, the connection of that which is of 
the form of the Vedānta with the reference thereto ( i.e., to 
Brahman ) is exhibited only as common to ( both ) Saguna and 
Nirguna ( forms). And that results in distinguishing between the 
synthesis of all Vedānta texts with Nirgura ( form ) as their supreme 
significance , and with the Saguna ( form ) as their intermediate 
significance, in the manner indicated by the ( following) words of 
the Samkşepa - s ariraka : " The synthesis of texts declaring attributes 
with the attributeless substance is always possible ; it is not as 
if the synthesis of what is with attributes cannot bear synthesis 
with the attributeless substance . The form of Saguna Brahman is 
( a combination of ) truth and falsehood ; the meditation ( thereon ) 
is also so ; the Vedic texts referring thereto are like that ; hence, 
the intermediate sense of these Vedic texts is of a different kind 
( i.e., other than the final one ) ; the other attributeless Substance , 
the true object ( of the S āstra ) is proclaimed to be different ” . 
( Sanksea -Sariraka, I, 463 ks - 464 ). Bvons of the totta med in 
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the topic relating to the Nirguņa form , an intermediate reference 
to a Sagupa form qualified by the attributes , resulting from the 
significance of words occurring in such texts , is quite legitimate . 


In the Iksatyadhikarana ( I, 1 , 5 , et seq s ) refuting the 
reference of the Vedānta to the causality of the pradhāna acceptable 
to the Sankhyas, the reference to the causality of Brahman is 
made clear, only in common to ( both ) the Saguna and Nirguna 
forms. Hence it is that up to the sotra " Svāpyayāt (because of 
attainment of Self in sleep ) " (I , 1 , 9 : 8 ), texts are cited from 
topics connected with the Nirguna form , such as the Sad - Vidya 
and so on , and in the commentary on the sūtra “ Gati sāmänyat 
( because of identity of purport ( I, 1 , 10 ; S ) " there is exhibited 
the harmonious declaration of all Vedanta texts in respect of the 
causality of Intelligence, as common to the Saguna and Nirguna 
forms ; but in the commentary on the sūtra " Sfrutatyācca ( and 
because of its being declared ) " ( I, 1 , 11 ; S ) there is cited the 
following hymn read in the Svetāśvatara Upanişad which sets out 
to demonstrate the glory of Paramešvara , the Saguna (Brahman ) : 
* There is of Him , in the world , no Lord nor controller nor any 
characteristic mark . He is the cause , the master of the masters 
of the senses ; of Him there is neither Creator nor Master " Svet. 
VI, 9 ). In introducing the anandamaya section that follows 
(thereon ), the whole of the rest of the chapter is shown to arise 
as referring to both the Saguna and the Nirguna ( forms), in the 
words beginning with “ Two forms, indeed , are understood of 
Brahman , (one ) with the limitations of name, form and change, 
and another ) different therefrom , devoid of all limitations " and 
ending with " Thus, Brahman , though one, is taught in the Vedanta 
as connected with limitations and devoid of limitations, as an 
object to be meditated on and an object to be known ; hence is 
commenced the rest of the work ” . Later, through the sätras 
“ The Self consisting of Bliss is the highest Self, on account of 
repetition ( I, 1 , 12 ; S ) " , " The bhiman is Brahman , as the 
instruction about it is additional to that about sleep ( 1, 3, 8 ; S ) ", 
“ The Imperishable is Brahman , as it supports everything up to 
akasa ( 1, 3 , 10 ; S ) " , " That which possesses the attributes of 
invisibility etc .," is Brahman , because of the declaration of attributes 
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( I, 2 , 21 : S ) ” , “ The person of the measure of a thumb is 
Brahman , on account of the very term used (I sāna) ( 1, 3 , 24 : $ ) " , 
“ On account of the mention of the highest Self as different in 
the states of deep sleep and departure ( I, 3 , 42 ; S ) " , the 
synthesis of Vedānta texts is shown with Brahman that is of the 
nature of Truth , Knowledge, Infinite Imperishable Bliss, devoid of 
all attributes like grossness etc., and is non - different from the inner 
Self . Similarly their synthesis in a suitable manner with even 
( that form of) Brahman which is endowed with attributes, united 
to a resplendent auspicious form for the purpose bestowing grace 
on devotees, possessed of infinite auspicious qualities like having 
desires which come true, purposes which come true, etc., is 
exhibited , in the sūtras, “ The one within is Brahman on account 
of His qualities being declared ( I, 1 , 20 ; S ) " ; " That which 
consists of mind is Brahman , because what is known everywhere 
is taught ( I, 2 , 1 : 5 ) ” “ The small ākāsa is Brahman , because 
of what is said later, ( 1, 3 , 14 : 5 ) " , and so on . In the chapter 
devoted to showing absence of contradiction ( in the Vedānta 
doctrine, i.e., the second chapter of the Sätras ), just as there is 
shown the refutation of objections to the synthesis with the 
attributeless ( Brahman ) in the sūtra “ Their non - difference results. 
from such terms as origin and the like ( II, 1 , 14 : $ ) " , (the same 
refutation . is shown ) even in the case of Brahman with attributes, 
possessed of the properties of being the material cause of the 
world , creating the world , bestowing grace on all beings etc., 
through the ( following ) sūtras ; " Brahman cannot be the cause of 
the world , because of difference of nature ; this difference is known 
from Scripture ( II, 1 , 4 : S ) ” , “ Brahman is not the Creator of 
the world , as beings engaging in action have a motive ( II, 1 , 32 : 
$ ) " , " There is no inequality or cruelty in the Lord , on account 
of his regarding merit or demerit ; for, so Scripture declares ( II, 
1 , 34 : S ) " , and the rest. In the ( third ) chapter teaching the 
means of attainment, the understanding of qualities like the 
possession of desires which come true is described for the purpose 
of meditation in the case of Brahman with attributes, in many 
sutras like “ Possession of true desires and so on have to be 
understood here and there , on account of abode and so on ( III, 
3 , 39 : S ) " ; ( this is done ) in the same way as the qualities of 

S - 1 


90 


Bliss etc., non - grossness etc., ( are described ) for the comprehension 
of Brahman without attributes, in the sütras “ Bliss and so on , 
as belonging to the subject, have to be understood everywhere 
( III, 3 , 11 : S ) ” , and “ But the negative conceptions concerning 
the Imperishable are to be understood in all meditations, because 
of the equality, and of the object being the same, as in the 
case of the upasad ; this has been explained (III , 3 , 33 : S ) ". In 
the (fourth ) chapter about the fruit, in the first pada, in the 
sütras “ Repetition is required , because of the text instructing more 
than once ( IV , 1 , 1 : 8 ) ” ; “ But, as the Self, Sruti acknowledges 
and makes us understand Brahman ( IV , 1 , 3 : S ) ” ; “ Sitting ( a 
man is to meditate ) on account of possibility ( IV , 1 , 7 : S ) " ; 
“ Where there is concentration, there meditation may be performed , 
there being no difference ( IV , 1 , 11 : 5 ) ” ; On the attainment of 
this, there is non -clinging and destruction of later and earlier 
sins ; this being declared (IV , 1 , 13 : 5 ) " , - the repetition to be 
performed of hearing etc., in the case of the Nirguna ( form ) , and 
of meditation etc., in the case of the Saguna from and some 
such other matters are shown by double interpretation to govern 
both the Saguna and Nirguna forms. In the second pāda are 
described the mode of departure of the enlightened one for the 
purpose of attaining the fruit of meditation on the Saguna ( form ) 
and the absence of necessity for departure for the attainment of 
the fruit of Knowledge of the Nirguna ( form ). In the third pada , 
it is shown that the path of light etc. , is followed by those who 
know the Saguna Brahman , that what is attained by means of 
that path is the Sagupa - Brahman . In the fourth pada are deter 
mined the nature of the fruit attained by the knower of Nirguna 
Brahman , in three sections beginning with " Having entered the 
highest light, there is manifestation of his own nature , as seen 
from the word own ( IV , 4 , 1 : 5 ) " , and also the nature of the 
fruit attained by him who meditates on the Saguna ( form ), in 
the sections beginning with “ But by the mere wish , the released 
effect their desires, that being declared ( IV , 4 , 8 : S ) " . 


1. Tantra is a mode of interpreting a sürra in more than one way , for 
different purposes ; according to the dictionary, it is “ a means which leads to 
two or more results " (Monier -Williams). 
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Now , if, in the manner stated , even by the acārya Sankara . 3.23 
himself, who showed that for the Sutras there is also a sense 
inquiring into the Saguna Brahman , there had been an inquiry 
into the nature , source of knowledge, means and the fruit in the 
case of Saguna Brahman too , for what purpose was another 
commentary written by the ācārya Srikantha with reference to the 
Saguna ( form ) ? If it be said that it was for the purpose of 
securing excess of devotion to the Saguna ( form ) by interpreting 
the Satras , in their entirety , as referring to the Saguna ( form ), 
why did not the acārya Sankara interpret them as referring in 
entirety to the Nirguna ( form ), in order to secure increased faith 
in the Nirguna . If this be asked , we reply here (as follows). 
Only the existence of the Saguna Brahman was established by 
Sankarācārya ; He was not demonstrated to be Parama Siva , by 
the removal of doubts about His being any other deity like Vişnu . 


# 


In the Daharādhikarana , ( 1, 3 , 14 : $ ) , after making an initial 3.231 
statement of the conclusion that Paramesvara alone can be the 
small akasa , not the elemental ether or the finite self, there is 
introduced the answer to the following objection : “ In the prior 
sentence that which in this Brahma City etc., the finite self is 
referred to by the word Brahma, since that is the Lord of the 
city in the form of the body ; hence , he alone, who was mentioned 
earlier, can be the small akāsa " ; therein , occur the words “ Or 
else , it is in connection with the body of the finite self alone that 
there is taught the proximity of Brahman , like the proximity of 
Vişou in the sālagrāma ” , which mentions as between Vişou and 
Saguna Brahman that is to be determined to be the small ākāsa , 
a relationship as of object of comparison with the subject ; hence , 
it is indicated that the Saguna Brahman here to be demonstrated is 
not of the form of Viępu. For in the daharādhikarana itself, 
both before and after the present context) occur the words 
" though elemental ether is the conventional sense of the word akāsa, 
yet the comparison of that with itself is not proper " , and 
" though the word akasa is well- known to signify clomental ether , 
that is not to be understood , because of the absence of the 
relationship as between object and subject of comparison " ; thereby 
is established the difference of the small akasa from the elemental 
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ether , because of the two being designated as subject and object 
of comparison , in the words “ As big as is this ether , so big is 
that akasa within the heart " ( Ch. VIII, 1 , 3 ). The application of 
this principle is unbroken even in the case of what occurs in the 
middle ( between those two statements of the commentary ). 


3.232 

So , in the commentary of yāvadadhikāra section ( III, 3 , 32 : 8 ) 
( it is said ), “ An ancient sage , a teacher of the Vedas, Apäntara 
tapas by name , at the direction of Vişnu , was born on the earth 
as Kropa Dvaipåyana , at the time of the conjunction of the Kali 
and Dvēpara Yugas. Sanatkumāra also , a son of Brahma s mind , 
was born as Skanda, because of the boon granted by himself to 
Rudra ” . By this indirect statement it is indicated through the 
argument a fortiori that Samhāra Rudra ( the Lord of Destruction , 
one of the three forms of the Deity ) thus shown to be inferior 
even to Vişou can much less be Saguna -Brahman , ( whose nature 
is) to be ascertained . It is well -known from the Puranas that 
Sanhāra Rudra , verily, praying to Brahma ( thus) “ I desire thee 

alone as a son or one like to thee , O Pervasive One ” 
· granted the boon , and the consequent birth is the subject of the 
story of the birth of Kumāra . That Saguna -Brahman thus indi 
cated to be different from Vişou and Rudra is Parama Siva , 
higher than the three forms of the Deity , is shown by the use 
of the expression Paramasiva , generally signifying Parama Siva , in 
the case of the Saguna - Brahman , (whose identity is ) desired to be 
determined in the sections about the being) within the Sun ( I, 
1 , 20 : 8 ), and so on . 


was 


3.233 


+ 


Vacaspati Misra , who knew what the Bhagavatpada had at 
heart, says at the commencement of his work ( Bhāmati) “ To the 
eterpal being endowed with six limbs and manifold members, to 
the Veda and to Bhava , we bow ". Here by the terms “ Veda " 
and “ Bhava " are suitably understood what are related as source 
and object of knowledge, and designated as worthy of adoration ; 
it is ( thus ) indicated that Saguna - Brahman , (whose nature is ) 
ascertained in that work , is but Parama Siva , (who is ) well- known 
to be denoted by the word " Bhava " , and qualified by a host of 
auspicious attributes in the form of six limbs and ten members . 


--- 
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Though there are such indications in Sankara s system ), yet 3.234 
this is not established by refuting in the case of the relevant texts 
in each section , ( their possible ) reference to other deities . Extremely 
subtle suggestions cannot of themselves be evidence appealing to 
the hearts of the hearers ; hence, for that purpose , a separate 
commentary is begun by the acārya ( Srikantha ) in order to 
demonstrate the harmony of the Vedānta texts with the position 
that the Saguna Brahman taught in this s astra is but Parama 
Siva , that He alone is to be meditated on as conjoined with Umā, 
in accordance with the injunctions in the Dahara , s āppilya, Upa 
košala , Vais vānara and other Vidyas, and that the abode attained 
through the path of light etc., by the devotees of the Saguna 
( form ) is but His resplendent world . 


1 


The advantage of demonstrating that ( i.e., Saguna -Brahman ) 3.184 
is thus declared in the following verse of the Kalpataru : “ The 
demonstration ( of Brahman ) as with attributes is out of compas 
sion for those dull -witted ones who have not the capacity to intuite 
the Supreme Brahman without attributes ; having thereby directed 
their minds to the pursuit of the Saguna -Brabman , it ( Nirguna 
Brahman ), devoid of all figments of duality , directly manifests 
itself ” ( Kalpataru , p . 192 ) . Now , if, for gaining this advantage , 
another commentary ( like that of Srikantha ) has necessarily to be 
undertaken , the demonstration of Saguna Brahman in Sankara s 
commentary is in vain . If this be said , listen to ( our account of) 
the purposefulness even of that. The commentary is begun by 
Sankara Bhagavatpäda only with the object of demonstrating 
Nirguna - Brahman . That demonstration has to be effected in each 
section by refuting the doubts and prima facie views arising out 
of the possible reference of the relevant texts in each section to 
what is other ( than Brahman ), such as the finite self and so on . 
That refutation has to be effected by means of such characteristics 
as the properties of creating all, protecting all, controlling all, 
destroying all, and so on . There is room for this doubt : of 
Brahman that is demonstrated here, of which all attributes are 
denied, ( and which is of the nature of Intelligence alone, whence 


1. Anantakssoa Sastrin s edition . 
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these attributes by the acceptance of which as characteristic of 
Brahman , the prima facie references to the finite self etc. , are 
refuted ? This is the statement of the answer : though really 
devoid of attributes , yet from the empirical standpoint there are 
of Brahman many characteristics of the nature of auspicious 
qualities . As endowed with these , that same Brahman without 
attributes, is also figuratively called Brahman with attributes ." 
The attributes of that qualified ( Brahman ) meditated on in the 
Dahara , Sandilya , Vaisvānara and other modes of contemplation 
are also taught in the topic concerning the non -qualified ( Brahman ), 
as a means of comprehending it and for the purpose of remem . 
bering it ; by these are refuted the prima facie references to the 
finite self and so on ; in order that they may be comprehended 
as useful for that purpose ( of refutation ), they have to be 
demonstrated by citation of the texts relating thereto . 


3.2351 


The demonstration is also needed for the comprehension of 
the fruit. This is how it is Deeded : though from the vicw -point 
of truth , the first fruit of the knowledge of the truth is the attain 
ment of Brahman s Being, yet the same non - qualified Brahman , 
takes on and continues in the form of Išvara with attributes, until 
the ( final) liberation of all ; hence, from the empirical view - point, 
the fruit ( of knowledge) turns out to be of the form of the 
attainment of the nature of Parmesvara, characterised by the 
possession of desires which come true and so on. Hence it is 
that in the first chapter, in the section relating to the smail äkāsa , 
it is ( first) made clear through the qualities like possession of 
desires which come true , etc., mentioned in the residual sentences, . 
that the small akāsā is Paramešvara ; then is raised the doubt 
that these are not characteristic of Paramesvara, since the qualities 
are mentioned of the finite self too , in the words “ That scif 
free from sin , old age , death , sorrow , hunger, and thirst, possessiog 
desires which come true " , occuring in the Prajāpati- Vidyā ( Ch . 
VIII, 7, 1 ) ; in the sūtra Uttarăccedā virbhūta svarūpastu ( if it be 
said that as seen from a later context, the finite self is meant . 
there is that reference to the finite self only in so far as its true 


tu 


1. The reading upacaryate seems to be more significant than ucyate , and 
consequently prefecable. 
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nature has become manifest ) ” ( 1, 3 , 19 : $ ), which sets out to 
remove that objection ), it is said ( in the following words) that 
the manifestation of qualities, like the possession of desires which 
come true, in the released soul is only on the attainment of the 
nature of Paramešvara, not in the state of difference therefrom , 
and that there is thus no inappropriateness in their being charac 
teristic of Brahman : " Hence, that non - ultimate form of the finite 
self established in ignorance, sullied by the faults of agency and 
enjoyment, attachment and aversion and the rest, united to mani 
fold evil, by the dissolution of that ( form ), what is opposed 
thereto , viz ., the true nature of Paramesvara, possessed of the 
qualities of freedom from sin etc., is attained through knowledge 
( S Bh . M. Ed . p . 175 ) . 


+ 


Even in the first chapter, in the jagadvūcitva section ( 1, 4 , 3.2352 
16 , et seq : $ ) while leading up to the establishment of the reference 
to the Supreme Brahman by the introductory and the concluding 
portions of the discussions between Balaki and Ajātasatru , it is 
said “ the reference even of the concluding portion to Brahman 
is seen from the statement of unsurpassed fruit in the text 
* keeping off all sin , he who knows thus attains pre -eminence 
over all beings, independence, and mastery " ; thereby, it is shown 
that the fruit of release is of the form of attainment of the nature 
of Isvara with attributes ; for , mastery of all beings does not exist 
elsewhere than in Paramešvara . 


In the second chapter too , in the ansadhikarana ( II, 3 , 43 3.2353 
et seq : s) , the attainment of the nature of Paramesvara by the 
released one is made clear by the following statement of objection , 
“ If the finite self be admitted to be an element of Isvara , then 
from his experience of the sorrows of bondage , there would be 
experience of misery for Isvara also ; just as in ordinary experience , 
by the pain occurring in the hand, foot or some other part, there 
is experience of pain for Devadatta , of whom that is & part. 
And hence, those who attain that will attain greater misery . 
Therefore , the prior state of bondage would itself be superior ; 
hence , perfect knowledge would be fraught with evil " ( S. Bh ., 
M. Ed . p . 480-481). It is also made clear ) by the reply (which 
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is ) bassed on the non - confusion effected by the well -known 
relationship of original and reflected image. Nor may the word 
Isvara be interpreted in some way so as to signify pure Intelligence; 
for, in the prior section “ Parat tu tacchruteh ( from the Supreme, 
that being declared ) ” ( II, 3 , 41 and 42 : S ) it is ( first made clear 
that the agency of the finite self is dependent on the Lord ; then 
is introduced the secondary Sūtra of that section “ ( The Lord 
acts ) having regard to the effort made, for the sake of the non 
futility of injunctions and prohibitions ( II , 3 , 42 : S ) ” in order 
to answer the objection , “ if, now , there be causal agency in the 
Lord , there should also be in Him ) inequality and cruelty " ; 
that section thus relates to the Saguna Lord ; therefore, the arsa 
section , which follows it ( also ) relates to the same topic . The 
identity of topic with the preceding section is (also ) made plain 
by the ( following ) introductory passage of the present section 
setting out the prima facie view : “ The relationship of the helper 
and the helped has been declared as between the Lord and the 
finite self . The relationship is observed in experience , as between 
master and servant or as between fire and sparks. Hence, the 
relationship of the helper and the helped being admitted as 
between the Lord and the finite self, in the enquiry whether it 
is to be said to be like the relationship of master and servant 
or like that of fire and sparks, ( the prima facie view is ) that it 
is either undetermined or that it is the relationship of master and 
servant, that variety being well -known to be the relation of the 
ruler and the ruled " . ( S. Bh ., M. Ed . p . 478 ). 


3.2354 


In the third chapter, in the section on dreams ( III , 2 , 1 et 
seg : S ), the sūtra " But by meditation on the Supreme that which 
is hidden is made manifest ; from Him , indeed , proceed bondage 
and its opposite ( III , 2 , 5 : S ) " is introduced in order to answer 
the objection that the creation of the imaginary chariot etc. , in 
dreams comes about through the lordly powers of the finite self , 
who is non -different from the Lord . In explaining that sutra , 
( it is said ) “ Though the finite self and the Lord be related as 
element and that of which it is an element, the difference in 
characteristics between the finite self and the Lord is certainly 
patent. Is there then no community of characteristics between 
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the finite self and the Lord ? Not that there is none ; but though 
cxistent, it is hidden by the veil of ignorance and so on . That, 
again , which is hidden , is manifested to some person , who , having 
their ignorance dispelled by strenuous meditation on Paramesvara 
that is Existence , attain perfection by the grace of the Lord - just 
28 the power of clear vision is recovered by the potency of 
medicine on the removal of the obscuring film " ( s . Bh ., M. Ed . 
p . 568 ). In this context is exhibited the attainment of the nature 
of Saguna ( Brahman ) by the released one ; for, on the attainment 
of the form of pure Intelligence, there cannot be the manifesta 
tion of the qualities, such as possession of purposes which come 
true and so on . 


In the fourth chapter, this is made still more clear in the 3.2355 
following way ) : being desirous to know in what form is described 
the manifestation ( of the soul) referred to in the texts " in its own 
nature ( the soul ) manifests itself ( Ch. VIII , 12 , 3 ) " , we are told 
by the sūtra " By the form of Brahman , ( thinks) Jaimini, because 
of the reference and the rest ( IV , 4 , 5 : $ ) " , that manifestation is 
in that form of Brahman (the description of which ) begins with 
freedom from sin , ends with the possession of purposes which 
come true , and includes omniscience and lordship over all : ( this 
is seen ) from the reference in the text ) “ That Self free from sin 
etc., " ( Ch. VIII, 1 , 3 ), and the passage “ He moves about there, 
laughing, playing , rejoicing, with women or vehicles ” ( Ch . VIII, 
12, 3 ), which makes known the possession of lordly powers ; 80 
thinks Jaimini. In the next sūtra " By the nature of Intelligence 
alone , that being the nature of the Self ; thus thinks Audulomi 
(IV , 4 , 6 : 5 ) " , a different opinion is introduced , that , the true 
nature of the self being understood to be bare Intelligence , from 
the texts " Thus this Self has neither inside por outside, but is 
only a mass of Intelligence " ( Brh . IV , 5 , 13 ) , the manifestation is 
by that alone. The next sütra “ Though it be thus , because of the 
reference to and the existence of the qualities mentioned earlier 
there is absence of contradiction ; 80 Bidarāyana thinks ( IV , 4 , 
7 : $ ) " , which states the conclusion , is thus explained : “ Even 
though the ultimate nature of the Self ) as Pure Intelligence is 
admitted , (yet) since there is no denial of the lordly power of 
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Brahman understood from earlier references and so on , from the 
empirical view -point, Badarāyaṇācārya holds that there is no 
contradiction ” (S. Bh ., M. Ed . p . 850 ) : thereby it is made still 
more clear that the released one attains the nature of Saguna 
Isvara , possessed of unexcelled lordly power. Since it has to be 
said in the doctrine of Nirguna Brahman , that the attainment 
thereof is release, how can it be said that the attainment of the 
nature of Sagura Išvará is release ? This doubt too is answered , 
thereby. Though from the view.point of truth , the released one 
is but bare intelligence , ( yet) from the empirical view - point of 
the bound soul, till the ( final) release of all, there will attach to 
the soul that has attained the nature of Paramesvara , that is the 
original imge ( as contrasted with the individual who is the reflected 
image ), as well as to Paramesvara Himself, unsurpassed lordly 
power and the entire host of other attributes well- known to 
belong to Paramešvara . Thus , the commentary of the Bhagavatpäda 
undertakes to exhibit all the auspicious qualities of Paramesvara 
mentioned at length in all meditations on the Sagnpa form ;, for , 
( these qualities ), are useful in exhibiting the characteristics of 
Brahman for the purpose of demonstrating the characterless 
( Brahman ), and are further helpful in elaborating the glory of the 
Saguna Lord , who is of the form of the fruit attained by true 
knowledge ; what has to be expounded being thus extensive, in 
( that commentary ), though primarily setting out to demonstrate 
Nirguna Brahman , talk of the Saguna form is seen to bulk largely, 
while the inquiry into the Nirguna form , owing to non - extensive 
ness of what is to be expounded , takes up little space . Just as 
in the four Vedas, all setting out only with the identical object 
of teaching the supreme spiritual good , (which is ) of the nature 
of attainment of Brahman , -- for the purpose of showing grace to 
all creatures , the exposition of action alone, which generates purity 
of the internal organ , as helpful thereto ( i.e., the attainment of 
Brahman ) is elaborated at length ; the Vedanta portion , which has 
for its object the exposition of Brabman , is small , because of 
non - extensiveness of what is to be expounded . 


3.2356 


Now , if thus, the inquiry into the Saguna form is for the 
purpose of inquiry into the Nirguna form , the former follows by 
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arthāpattt, even from the promissory statement as to the latter 
inquiry, as something ( necessarily ) to be undertaken , like the 
inquiry into the means and fruit ; ( but ) by the statement in the 
commentary “ Brahman does exist etc.," it is declared that the 
term “ Brahman ” referring to what is to be inquired into is 
common to the Saguna form , in order to secure the conclusion 
that the inquiry into the Saguna form too is promised . Why should 
this be done ? If ( you ) ask this , know then , that is declared as 
helpful to the promise in respect of that ( inquiry ), in order to 
indicate that for the Brahma- Sa tras, in their entirety , there is 
another interpretion as referring to the Saguna ( form ). ( The other 
interpretation is arrived at ) by recourse to differences in the com 
bination ( of words) and so on . It is only to show ( this ), at least 
to some extent, to those eager ( to understand ) how the other 
interpretation ( is arrived at ) , that, on the analogy of the single rice 
from the pot, two varpakas are set out in the sāstrayoni- sūtra 
( I, 1 , 3 : S ) . It is only to show that the commentator has followed 
the maxim of the single rice from the pot, in setting out these. 
two interpretations of the fastrayoni- sūtra , referring to both the 
Saguna and Nirguna forms, that the author of the Kalpataru him . 
self makes clear the indication of a reference to both the Saguna 
and Nirguna forms, in the commentary ( bhāşya ) on the sutra 
“ But agnihotra and the like tend to the same effect, that being 
shown by Scripture ( IV , 1 , 16 : S ) " . By him , indeed , an inter 
pretation is offered of the sūtra “ agnihotra and the like etc., 
(IV , 1 , 16 : 8 ), relating it to the attributeless (form ), ( in the 
following way ) : agnihotra and the rest have an effect of the 
nature of that direct knowledge of the attributeless Brahmap , 
which is praised by the words “ on the attainment of that " in the 
sūtra “ on the attainment of that, later and earlier sins etc. , ( IV , 1 , 
13 : 8 ) ; " this is shown by the text “ they desire to know , .by 
sacrifice etc. , (Brh . IV , 4 , 22 ) " . Though opposed to the genus 
Karma , as burning down the whole host of Karma, yet the origi 
nation of that knowledge by specific acts such as permanently 
obligatory sacrificial rites , is not inconsistent ; for, though the 
burning is of the entire forest, the burning of the forest is seen 
to be the work of the bamboos etc., in the forest. Then is shown 
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3.241 


another interpretation relating to the Saguna form : agnihotra and 
the rest have the effect of the attainment of Saguna- Brahman , 
the observance of sacrifices etc., being seen in Kekaya and others 
who knew Sagupa Brabman . There is not, as in the case of the 
fruit of knewledge of the attributeless , any inconsistency in the 
fruit of devotion to the Saguna being effected by Karma, since 
that ( fruit ), which is of the form of enjoyment in Brahmaloka , 
is seen to admit of degrees. Thus , another Interpretation for all 
the Brahma - Sutras, referring them to the Saguna ( form ), has been 
but indicated by Sankarācārya , by showing that the term “ Brab . 
man * which is the object of inquiry in the jijñāsā Sūtra ( 1, 1 , 
1 ) is common to the Saguna form too , and by showing in some 
cases , two interpretations referring to both the Saguna and Nirguna 
( forms) ; it is to make this manifest for the purpose of showing 
grace to devotees that the other interpretation ) is undertaken by 
Srikanthacarya. 

Now , this mode of demonstrating Saguna Brahman , being 
unopposed to the recognition of Nirguna Brahman , is acceptable 
to Sankarācārya ; if this same be what is shown by Srikanthācārya , 
then in his system , only those Vedanta texts which are admitted 
to refer to Saguna Brahman should be cited in the respective) 
sections, and their sense determined to refer to the Saguna Lord 
acceptable to him after refuting their reference etc., to other 
deities . ( But) those very Vedanta texts, such as the Sad - Vidya 
( Ch . VI , 2 , et seq ), Ananda Valli ( Taitt. II ), the story of Pratar 
dana ( Kauş. III , 1 ), Kapha - Valii, the Antaryāmi- Brāhmana ( Brh. 
III, 7 ), the Mundaka , Bhüma - Vidya (Ch. VII, 23 & 24 ) , and so 
on , which are determined in the respective sections to relate to 
the attributeless ( Brahman ), are seen to be determined by him in 
in those very sections , to refer to the Saguna ( Brahman ). If they 
too relate to the Saguna (Brahman ), on what authority are we to 
.hold that the recognition of Nirguna - Brahman is based ? Hence, 
it is clear that the present commentary is set out only in opposi 
tion to the doctrine of Nirguna -Brahman . If this be said , it is 
.answored ( as follows ). 


3.242 


Srikanthācārya admits as his own final position , these conclu 
sions of Non -dualism , ( which are ) helpful in reaching to pure-non 
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dualism , viz ., that the entire world, intelligent and non -intelligent 
is of the form of Brahman s Cit-Sakti, that it is of the nature 
of Brahman , non - different from Him , and of the form of all His 
auspicious qualities, that Brahman is really non -changing, that the 
perception " the pot exists " etc., relates to the existentiality of 
Brahman , that the perception " the pot appears ” relates to the 
manifestation of Brahman , and that the perception “ I am happy 
relates to a fragment of the Bliss of Brahman ; he expresses the 
opinion “ there is liberation even here for the devotees of the Non 
related " , wherever there is occasion for the contrary opinion , and 
he establishes that ( opinion ), ( speaking) in his own person ; hence 
it is not possible to deny that in his ultimate conclusion Brahman 
is attributeless , unconnected with the world , non -distinct from all 
finite selves, and of the nature of pure non - duality . For, if this 
were denied , there would result conflict with many of his conclu 
sions. So , in acknowledging pure - Brahman , only the Sad - Vidya 
and other Vedānta texts determined by Sankarācārya to relate 
thereto are the basic authority . The demonstration of the harmony 
of their sense with the Saguna ( form ) is not in the view that 
they have no reference to the Nirguna (form ), but rather in the 
view that there is significance in respect of the Saguna also , Of 
texts which set out to introduce qualities, though occurring in 
topics related to Nirguna, such as the Sad - Vidya and so on , there 
is , indeed, an intermediate significance in respect of the Sagupa, 
as qualified by the respective attributes, ( a significance) by holding 
to which Brahman s characteristics are explained cven in the 
s ārkara - Bhāsya . Thus, verily, in the iksatyadhikarana ( 1, 1 , 5 , 
et seq : S ), the initial seeing ( i.e., desiring) is the characteristic ; 
in the anandamaya section , creatorship of all which is mentioned 
in the sūtra, “ And because of its being declared to be the cause 
( 1, 1 , 14 : S ) ” and declared in the text me reated all this etc., 
whatever is here ( Taitt. II, 6 ). " iflor Laracteristic the 
section “ Prapa is Brahman , that both understood from 
nected consideration of the passges (I, 1 , 28 , et sege Sp ” , 
controllership , mentioned in such kexts as “ He is the Lord of 
the world , He is the protector of the World " ( Kauş M , 8), Which 
embrace the grounds for the understanding ( referred to in the 
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sūtra ), constitutes the characteristic ; in the section “ The cater 
( is Brahman ) since whatever is movable and immoveable is men 
tioned ” ( I , 2 , 9 , et seq : S ), the characteristic is the property of 
destroying the world indicated by the words Brahmin and Ksatriya , 
mentioned in the text under reference " He of whom both Brah 
min and Ksatriya become the food (Kasha, II, 25 ) " , which states 
the ground (mentioned ) in the sūtra ; in the section “ The internal 
ruler of the devas ( is Brahman ) , His qualities being designated 
( 1 , 2 , 18 , et seq : S ) the characteristic is internal rulership of all, 
as mentioned in the text “ He who directs the earth from within " 
which establishes the ground (mentioned ) in the sūtra ; in the 
section " That which possesses the attributes of invisibility etc., 
( is Brahman ), because of the declaration of attributes " ( 1, 2 , 21 
et seq : S ) , the characteristic mark is omniscience etc., mentioned 
in the text “ He who knows all, he who understands all " 
establishing the ground (mentioned ) in the sūtra ; in the bhūmadhi 
karara ( 1, 3 , 8 & 9 : s ) the characteristic mark is being the cause 
of all, as stated in texts, like " from the self, the prapas ( Ch . 
VII , 26 , 1 ) " etc. , which establish the second sitra ( of the section ) 
“ And on account of agreement of the attributes ( 1, 3 , 9 : 5 ) " ; 
in the section about the Imperishable ( 1, 3 , 10 , et seq : S ), the 
property of directing is the characteristic mark , as mentioned in 
texts like " By the direction of that Imperishable, O Gārgi, Sun 
and Moon stand apart ( Bph. III , 8 , 9 ) " , which establish the 
second sūtra “ This supporting can be the work only of Brahman , 
because of the direction , declared of the Imperishable ( I, 3 , 11 . 
sj ”, in the section about deep sleep and departure ( 1, 3 , 42 & 
43 : S ) , the characteristic mark is the mastery of all and the rest . 
mentioned in texts like “ Controller of all, Lord of all , Master 
of all ( Brh . IV , 4 , 22), " which establish the second sūtra " And 
on account of such words as Lord etc. , ( 1, 3 , 43 ; S ) ” ; in the 
jagadvācitra section , ( 1, 4 , 16 , et seq : s ), the characteristic mark 
is the creatorship of the whole world , mentioned in the text 
" He, O ! Balaki, who is the creator of all these persons , He of 
whom they are the creations, He, verily, is to be known ( Kaus. 
IV , 19 ) " , which is included in the ground (mentioned ) in the 
sūtra , and in the section vakyānvayāt ( I, 4 , 19 : s ), the creatorship 
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of the entire world of name, form , and work , as mentioned in 
texts like “ What we have as the Rg .- Veda, Yajur Veda, etc., 
has been breathed forth from this mighty Being ( Brh. II, 4 , 10 ) " , 
( is the characteristic mark as ) that is embraced by the word 
“ connected meaning ” ( in the sūtra , “ on account of the connected 
meaning of the texts " ). There is thus found mention of the form 
and characteristics qualifying Saguna - Brabman in sections relating 
to the Nirguna. By that it is necessarily understood that though 
these texts mentioning the respective attributes occur in topics 
concerning the Nirguna , there is of them an intermediate signifi 
cance in respect of the Saguna form qualified by the respective 
attributes . On this is based Srikanthācārya s declaration of the 
synthesis of the topical text in each section with Saguna -Parames. 
vara . The non - declaration of the synthesis with the Nirguna , the 
object of ultimate significance, is for the purpose of increasing 
devotion to the Saguna , by concealing the ( other ) and is, hence, 
legitimate . 


Now , the non -declaration of synthesis with the Nirguna may, 3.2421 
in the manner indicated , not be opposed to the recognition of 
pure -non - dualism ). (But) the texts relating directly to the Nirguna, 
by identity of construction wherewith , those Saguna texts occurr 
ing in Nirguna contexts have to be shown to refer , in the end , 
to Nirguna ( Brahman ), as their ultimate significance, even of these 
a Saguna interpretation is seen (to be offered ) with ( much ) effort ; 
as, for instance, of the text “ one only without a second ” in 
the ikşatyadhikarana ( I, 1 , 5, et seq) or of the text “ where noth 
ing else is seen etc., " in the bhūmadhikarana ( 1, 3 , 7 & 8 ) oro 
the text " just as, dear one, by one lump of clay all that is 
made of clay is known , all modification being a name based on 
words, the truth being clay alone, in the drambhapa section ( II, 
1 , 15 , et seq ). The Saguna interpretation offered of the first of 
these texts is cited even in ( our exposition of ) the prima facie 
view , ( in this work ). Of the third, the following two interpretations 
are shown : modification ( form ) and name are vācārambharam , 
i.e., become the cause of speech , of the nature of designation 
and utility . The mode pitcher etc., and the name pitcher etc., 
which become the producers of experience , of the pature of desig 
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nation and utility , are only of the substance clay. In reality , 
pitcher etc., are true , i.e., veritable, only as clay, the existence 
of the pitcher not being seen apart from the clay . Or else , 
change is vācārambharam , ie , the modification pitcher is the 
object only of the statement “ This is a pitcher " . It ( the pitcher ) 
is but another mode originated from the substance clay for 
practical purposes , not a substance other than clay. The name is 
true only in respect of the clay ; " all names like clay, pitcher , 
etc. , are true , -- truth is what holds of Sat, i.e., a veritable object 
when pitchers etc., are considered to be but clay, not when 
considered to be another substance ; ( this is ) because the pitcher 
is but clay ” . These two interpretations are offered to show that 
the vācārambhapa text seeks to establish the essential non -difference 
of cause and effect, and to refute the view that the text seeks 
to establish non -reality of the effect, which is distinct from the 
cause . Thus, verily, knowledge of all by the knowledge of one 
having been promised earlier, in order to explain that, the text 
“ Just as, dear one, by one lump of clay everything made of clay 
is known ” is introduced as an illustration . Here , it may be 
said ) this illustration does not apply . The lump of clay being 
radically distinct from its modifications , pitcher , basin , etc., because 
of difference of utility and designation , from the knowledge of 
the lump of clay, knowledge of its modifications does not follow . 
With reference to this objection , it is the opinion of the acārya 
(Srikap tha ) that the vă carambhana text has set out with the object 
of setting forth an illustration establishing the non -difference of 
the effect and cause , viz ., pitcher and lump of clay. 


3.2A211 


This is the sense of his first interpretation . Modification 
means the property of being a pitcher, i.o. , having a large rounded 
belly and 80 on ; name means a word like pitcher etc., whose 
functioning is conditioned by that ; both these are vācārambhana , 
" Vaca ” is speech , discourse, such as “ bring the pitcher " ; 
thereby is indicated also the utility arising therefrom . 

“ 

Aram 
bhanam " means begun , originated thereby, i.o., cause . The canse 
of speech ; that is , modification and name are respectively the 
cause of utility and designation . The word arambhanam applied 
to both vikaraḥ ( in the masculine ) and nāmadheyam ( in the neuter ) 
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is in the neuter gender and singular number, because of the rule , 
“ A neuter noun , which has the same form , only differing in 
affix , is optionally retained , and the other dropped , and it is like 
a singular number ( Panini, I , 2 , 69 ) " I 

( Parini, I , 2 , 69 ) ” This is what is said 
thereby . Of the lump of clay and its modifications, though identical 
in substance, there is difference in respect ) of utility and desig 
nation , due to difference of form such as lumpiness and the 
possession of a large round belly , as also to the difference of 
name, whose functioning is conditioned thereby. 


Now , because of the doubt, “ why is there not the same 
difference ( here) as between different substances like the cow and 
the buffalo ? " , it is said that the clayiness alone is true ; of the 
pitcher, basin , etc., clayiness alone is ( veritable ), it being proved 
by the recognition that very lump of clay is now of the form 
of the pitcher , " and the test of the absence of difference , 
between them in respect of heaviness. Having thus established 
their proved identity , it is proper to postulate of the differences 
involved in discourse and (practical) utility that they are of the 
nature of the limiting adjuncts of name and form ; this is what 
is meant. 


As for the second interpretation , this is its sense . Modification 3.24212 
originates in speech ; the modification - pitcher, basin , etc., is an 
object only of the judgment " This is a pitcher " , and not a 
substance other than clay. 


Now , ( there is ) the doubt, if it is not a substance other than 
clay, how , do the names pitcher, basin , etc., not applicable in the 
stage of the lump of clay , come to be applied later on ? ( In reply 
to this doubt) it is said , the name is true only is respect of the 
clay ; even the names pitcher , basin etc., apply to an existent 
veritable substance, only considered as that substance clay, not 
considered as another substance ; for, another substance is unpro 
veable, being opposed to recognition and so on . On this view , 
because of the Smrti text " the word Sat ( is used of ) the true 
and the fitting " , to the word Sat which is a synonymn of Satya 


1. The translation is that of The Sacred Books of the Hindus. 
S - n 
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3.24213 


signifying a veritable being, is added the suffix ya signifying what is 
applicable thereto . The word " ārambhana has to be construed 
as ultimately meaning the condition of being what the word 
denotes, since it means here not the originator ( but) the condition 
of being the originator . Though it is predicated of what is in 
the masculine gender , it is mentioned in the peuter, which is used 
to describe what is of common gender, as in the Sutra of Papini, 
" Dvigureka vacanam , the compound Dvigu is singular in number 
(where the subject Dvigu is in the masculine and the predicate 
ekavacanam is in the neuter ) ” ( Papini,-Sutra II, 4 , 1). This is 
the peculiarity ( of the interpretation ), 

In the same way , in the sections “ na sthanata ( III , 2, ii , et 
seg ) ” and the rest , the texts referring to absence of attributes 
and form in Brahman , and to non - connection with the world are 
interpreted to signify the absence of objectionable qualities and 
( the existence of) connection with the world . Further, the supreme 
declarations “ That thou art " etc., which are at the very head 
of the authorities for non - difference of the finite self from Brph 
man , are stated in support of the prima facie view as to the non 
difference of the finite self from Brahman in the sūtra II, 1 , 21 
and III , 4 , 2, which are the sütras setting out the prima facie 
view occuring in the aramthana section ( II , 1 , 15 , et seq ) and the 
puruşārtha section ( III, 4 , 1 , et seq ) ; then there is the commentary 
on the two sūtras stating the conclusion ( in each section ), viz ., 
“ But more , because of the designation of difference ( II, 1 , 22 ) 
and " But because of the teaching of the different one , Badarāyana s 
view is valid , this being seen ( III, 4 , 8 ) ; there is also the com 
mentary on the two secondary sātras of the akasa section in the 
third pāda ( of chapter I ), viz ., “ Because of difference in sleep and 
at departure ( 1, 3 , 43 ) ” and “ Because of expressions like Lord 
and so on (I , 3 , 44 ) " , which are introduced as a reply to the 
objection that there is no Paramešvara other than the inner self, 
because of the teaching in such texts as “ That thou art ” ; in 
all these , that ( prima facie view ) is refuted , since those ( texts ) do 
not refer to non -difference , as shown by the citation of manifold 
texts establishing difference . 


+ 


1. The translation is that of The Sacred Books of the Hindus. 
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In the section beginning with " ( The jiva is ) a part ( of Brah- 3.24214 
man ) etc.” ( II, 3 , 42, et seq ), in setting out to refute the prima 
jacie view that Brahman Himself, because of limiting adjuncts, 
attains the nature of the finite self, the supreme declarations ( of 
non - difference) are directly interpreted ( as follows), as signifying 
something other ( than non -difference ) ; from the teaching of such 
texts as “ That thou art ” , “ This Self is Brahman " etc., there is 
absence of otherness between Brahman and the finite self , as 
between pervader and what is pervaded ; just as between the bodies 
pervaded by the Yogin and the Yogin who pervades them , there 
is inseparability and absence of otherness, so too as between the 
finite selves and Brahman . All this is certainly opposed to the 
acceptance of pure -non -dualism . 


If the above) be said , all that is ( presently ) explained in such 3.24221 
a manner as is not inconsistent (with the acceptance of pure -non 
dualism ). The sūtra “ But more , because of the designation of 
difference ( II, 1 , 23 ) ” is one which establishes not that the finite 
self is different from Brahman , but rather that, because of the 
mention of difference in respect of little knowingness and omni 
science and so on , Brahman is higher than the finite self in res 
pect of the qualities of omniscience etc., and that hence the bonds 
of agency , enjoyment etc., in the finite self are illusory . There 
is not for Him as for the finite self the erroneous notion that 
the creation of the world which is the ground thereof (i.c., of 
agency and enjoyment) is the doing of what is undesirable ; 
therefore, that ( creation ) is only for His sport, according to the 
maxim , " (just as ) a person plays with ( his ) reflection seeing 
the effect of straightness, crookedness etc., occurring therein , so 
does Brahman (play) with the modifications of the finite self " ; 
this is what the sätra is directed to establish . Otherwise , the 
defect of not eflecting what is agreeable , —which is suspected 
( in Brahman ) on the basis of the non - difference of the finite self 
and Brahman ,-being removed even by the exhibition of their 
difference, the statement in the sūtra " about ( Brabran ) being 
" more " will become useless . (Now ) the next sūtra is “ And as 
in stones etc., that is inappropriate ( II, 1 , 23 ) ” , and the .com 
mentary thereon ( is to the effect) that since it is declared of the 
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finite selves too , as a stone, a stick , a clod or a wisp of straw 
that in virtue of their ignorance etc., they belong to a class entirely 
different from Isvara , who is associated with omipiscience etc., 
the identity of the two is inappropriate ; it appears from this that 
by refuting the non -difference of the finite self and Brahman , 
their difference is established . Though ( this be so ), yet its ( real) 
significance is in the refutation of the non - difference of the class 
of inert beings from Brahman , by the a fortiori argument, on 
the ground that when non - difference does not hold even of the 
finite self which to some extent at least belongs to the same class 
( as Brahman ), what then of the Non - intelligent, which is entirely 
of a different class ? Hence, the immediately following portion of 
the commentary : " thus, even of the Intelligent, there is non 
appropriateness of the being of Isyara , because of their difference 
in respect of excess of attributes ; what then of the Non - intelligent 
which is essentially of a different character ? This is the sense 
Nor may it be said that, when because of the creation of the 
world , the defect of not effecting what is agreeable is suspected 
on the basis of the non - difference of the finite self and Brahman , 
the refutation of that should proceed by the establishment either 
of their difference or their being related as higher and lower , 
though non - different, and that the refutation of the non - difference 
of the class of inert beings from Brahman serves no purpose 
here . For , though not useful here, it is useful in establishing 
that the non - otherness mentioned in the sūtra II , 1 , 15 (tadanan 
yarvam ārambhana sabdā dibhyah ) is not of the form of non 
difference of the class of inert beings from Brahman . Hence it 
is that these three sitras II, 1 , 21 to 23 beginning with Itaravya 
padesāt etc., are not interpreted in this commentary as constituting 
a separate section , as ( they are ) in other commentaries . Similarly , 
even the adhikopades a -sūtra ( II , 4 , 8 ) occurring in the section 
about the summum bonum seeks only to show that Paramešvara , 
(who is ) higher than the finite self , does exist, by refuting the 
prima facie view that there is no being whatsoever of the name 


1. If they constituted a separate section , II, 1 , 23 would not relate back 
to II, 1 , 15 , as Appayya Dikgita wants to make out. It is worth noting that 
according to the Mysore Edition , II , 1 , 21-23 constitute a fresh adhikarapa. 
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of Paramešvara , and that the Upanigadic knowledge of the self is 
only knowledge relating to the finite self. So too, the two sūtras 
beginning with that about deep sleep and departure ( I, 3 , 43 and 
44) refer only to the existence of Paramesvara who is higher than 
the finite self, not to the establishment of difference ( between 
the two ). Hence it is that in the commentaries on the sütras, 
there is no interpretation offered favouring ( the view of) difference, 
of the texts like That thou art, which are mentioned in the state 
ment of the prima facie view , as supporting that ( view ). 


1 


Though in the commentary on the amsa section ( II, 8 , 42, 3.24222 
et seq ) there is an interpretation of them as favouring difference, 
yet, that interpretation ) being negatived by the commentary on 
the sūtra “ But as the Self, Sruti acknowledges and makes us 
understand Brahman ( IV , I, 3 ) " , is not capable of expressing 
their inherent meaning. There, verily, the commentary expounding 
the final position , which sets about to refute the prima faeie 
view -- that meditation on Brahman by those desirous of release 
should be performed only as on what is different from one - self 
as on one s seşin (i.e., the principal to which one is accessory ) 
and not as identical with one -self- ( proceeds thus) : “ though the 
Supreme Brahman known as Siva is certainly higher than the finite 
self, yet the devotee meditates on that as I am Brahman , for 
the reason that devotees of yore have understood that as but the 
Self ( saying) I am , verily , Thou , O Lord , O Divinity , Thou, 
verily. art I : though the Being meditated on is a being different 
from the devotees, the Supreme Being ( yet) bestows grace on 
them by conferring his own . form . They , in turn , teach that as 
the Self to other disciples , through ( texts like ) " That thou art " . 
It is but clear that by the exhibition here of the non - dualistic 
sense of texts like That thou art, the sense of inseparability 
declared earlier, on the basis of the relationship of body and the 
embodied , is negatived . It is only in order to show this that the 
Jabāla text “ I am , verily, Thou " is cited . This sense has been 
elaborated carlier , in order to show that if the co - ordination were 
limited to the relationship of the body and the embodied , the 
words " I am , verily, Thou ” would be inappropriate . That the 
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natural sense of the text That thou art is but non - difference has 
also been elaborated already. 


3.212221 


It cannot be that what is said in the ansa section ( II , 3 , 
42 et seq ) is negatived by this ; for , it is not proper that what 
is established in an earlier section , on the strength of sütras, should 
be later negatived by one - self. The commentator s opinion should , 
rather , be taken to be this : Brabman is to be meditated on 
either as embodied in one s self, in the Dahara and other medi . 
tations, in the manner stated in the amsa section ( II, 3 , 42 et 
ség ), or as non - different from one - self in the manner stated in 
the ahangraha section ( IV , 1 , 3 ) . And thus, of the sentence 
" They in turn teach that as the Self to other disciples, through 
texts like That thou art " , the sense, must be taken to be that 
texts like That thou art refer to the meditation of non -difference , 
and not to real non - difference ; for, difference and non - difference 
are opposed. 


3.742222 This objection too is refuted ( thus) : it is improper to postulate 

the acceptance by the commentator of the sense of the text That 
thou art, as declared in the amsa section , ( II, 3 , 42, et seg ), 
for, that is opposed ( 1 ) to the legitimate sense of the Jābāla 
text and the expression “ Thou art " ( in “ That thou art " ), ( 2 ) to 
the commentary on the ahamgraha section ( IV , 1 , 3 ) which is 
intended to establish -- in the ( following ) words, “ The attainment 
of Siva s nature which is abundance of limitless supreme Bliss is 
release ; the attainment of Siva s nature cannot come about except 
by the cessation of the state of the bound creature ; the cessation 
of that state of bondage cannot be except by the meditation of 
that ( s ivatva ). Hence, the devotee from whom the state of bondage 
is gone , by the destruction of the bonds in the torrent of ceaseless 
contemplation I am Brahman , becomes Siva Himself ” -- that there 
is no release except by the meditation of non - difference from 
Brahman , and ( 3 ) to the commentary on the adhyāna section 
( III, 3 , 14 ), which establishes the abandonment of all that is 
understood to be different from Siva , in the meditation on Siva , 
for the purpose of release ; further , it is not proper to hold that 
that the sense of difference declared in the arsa section ( II , 3 . 
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42 et seq ) being accepted , another sense of the nature of non 
difference in meditation is also accepted by the commentator, 
since the two senses of the one text " That thou art ” are con 
tradictory , like difference and non - difference of the finite self from 
Brahman ." 


If now it be said “ Let pot its sense be that of the relation 3.242223 
of the body and the embodied ; there is only one sense , that of 
the nature of the meditation of imagined non - difference " , on , (we 
reply ) ; for, it cannot be held that, the contemplation of non 
difference has but an imagined object, since the knowledge of 
non - difference with Brahman is declared to persist even in released . 
ones, in the ( following) words of the commentary on the vikarā . 
varti sūtra ( IV , 4 , 19 ), relating to what happens to the liberated 
one , " he enjoys the splendour of perfect self-consciousness , 
immersed in the world which is of one texture with the nature 
of Brahman - the harmony of Siva with Sakti - which abounds in 
Supreme Bliss , Light and Power ” , as also in the words of the 
commentary on the ahamgraha section ( IV , 1 , 3 ) " For, it is the 
sepse of all revealed texts that release is the attainment of supreme 
self -hood , which is free from the state of the bound creature, 
characterised by love of bodily conditions such as that of Brah . 
min , etc., which is full of essential unsurpassable bliss, and is of 
the form of Siya, the self - luminons witness " ; there is the further 
reason that the non - difference of finite selves from Brahman , 
through Cit -sakti, cannot be avoided . 


+ 


Now , how can it be said that the interpretation, of the nature 3.242224 
of the relationship of the body and the embodied , ( which is) 
exhibited by him to support the sense declared in the ansa section 
( II , 3 , 42 et seq ) is negatived by himself elsewhere ? It cannot be 
said either that only the possibility of the relationship of body 
and the embodied being pregnant with real difference is denied 
by the exhibition of the sense of non -difference , not that sense 
( itself ), which is of the relationship of body and the embodied ; 
for, of one sentence referring to non -difference , it is not proper 


1. In the latter case , the two alternatives have been recognised to be 
contradictory by the commentator himself, in II , 1, 22 . 
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to postulate another significance also in respect of the relationship 
of body and the embodied , which is unreal. Nor can it be said 
that to make persons of inferior capacity engage in meditation on 
the Saguna Lord , and in order to create increased devotion 
thereto , the interpretation relating to what is not ( real) sense is 
set out on the principle of the sugar coated capsule, to induce 
that ( devotion ) by concealing the truth about the attributeless 
( Brahman ) ; for , even the meditation on the Saguna ( Lord ), has 
to be performed , verily , through non -difference , in the form “ I 
am Brahman " . Hence , it must be shown here , of sentences 
teaching non - difference of the finite self and Brahman , that the 
sense is just that ( i.e., non - difference literally ) or of the form of 
non - difference in meditation ; the setting forth of a sense which is 
of disservice to meditation does not stand to reason . If this be 
said , it is answered ( thus ). 


There is not even among those who , understanding release 
to be the summum bonum , are desirous of attaining to it, full 
development of competency , because of deficiency in the agent ; 
( this is) of the capacity required in practice or laid down in the 
Sastras in respect of either the contemplation of the non - qualified , 
following on the hearing of and reflection on that sense , which 
imparting truth is helpful directly to release, or in the meditation 
on the Qualified , in the form of the meditation of the small 
( ether , dahara vidyā ) and so on , which is helpful in securing 
concentration of mind etc. , thereon . The path of service well 
known in Puranas , Itihasas and Āgamas is intended for such 
persons. Though this ( path ) is , on the tatkratunyāya , capable of 
bringing about the attainment ( only ) of the status of Siva on the 
Himalayas or on Kailasa , in the capacity of Lord of the Hosts 
and so on , yet on the attainment of that status, it brings about 
release , through the stages of meditation etc. , even from there . 
Hence it is that it is said in the Kamika : “ Those spiritual 
teachers in the world who wear My marks, meditate on Me and 

seek refuge in Me alone, in them is the fitness ( to partake of 
: what has been offered to Me), not in any other creatures. What 
is eatable, tasteable, drinkable and whatever else is offered to 
Sambhu , that may be eaten by those who consider themselves as 
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servants . Those who , established in Saiva Pasupata and seeking » 
release , have reached to the path of service, by them alone is 
( this ) to be drunk or eaten or smelt " . In ( thus ) distinguishing 
competency and the lack of it to partake of the remnants of food 
ofiered to Siva , the qualification " one who seeks release " is 
applied to those who have reached to the path of service. Thus, 
in the view that grace should be shown to those of gross 
understanding unfitted for meditation etc., by starting them on 
the path of service, in order to create for them a taste therein , 
( it is said ) that the path of service alone is the purport of all 
the treatises on release . Being of the opinion that what is so 
declared in them should be indicated ( here) in some measure, 
another mode of interpretation of texts like That thou art, in 
the sense of the relationship between oneself and one s master, 
( which is ) of the nature fof that between the body and the 
embodied , is made out by the acārya in the amsa section ; thus 
there is no inconsistency . 


As for the postulation of a different interpretation for the 3.24223. 
ārambhana sruti ( in II, 1 , 16 ). that is helpful for the purpose of 
strengthening faith in the Saguna topic , and is, hence only a 
figurative explanation . This too has been explained in what has 
been cited before from the commentary on the sutra “ aśmā . 
divacca tadanupapatti (And as in stones etc., that is inappro 
priate ; II , 1 , 23 ) " , By that commentary indeed , it is declared 
that the non - otherness of the inert world from Brahman cannot 
be of the nature of non - difference therewith . Thereby, the non 
otherness declared of it in the tadananyatva - sūtra ( II , 1 , 15 ) ends 
only in its being incapable of being spoken of apart from Brah 
man ; for, non -difference from Brahman being absent, there 
cannot be non - difference from Cit- Sakti ether, which is non 
distinct from Brahman , and hence , the declaration of its ( this 
inert world s ) being a transformation of Cit - s akti ends only in 
( its being) an illusion . Therefore, it is the opinion of the com 
mentator, as it is the view of the Sūtrakāra, that the sense of 
the vācārambhapa- sruti is only that modifications are fictitiously 
imposed on the ground (thereof ). 

S - o 
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This view of the Sūtrakāra is made clear in his own work , 
the Mahābhārata , through the narrative of Suvarcala and Sveta 
ketu , set out in the Mokşa - Dharma ( parva ). This is how it is 
related there . Suvarcala , the daughter of Devala knew from birth 
the truth about Brahman , having acquired it in previous births , 
and was looking for a husband equal to herself ( in knowledge ). 
Having come to understand Svetaketu , son of Uddalaka, to be 
one such , the father bestowed her of the holy vows on him . 
That couple who understood the truth about Brahman continued 
in the house -holder s life , which is associated with the performance 
of sacrifices and other such duties auxiliary to that ( Brahma 
knowledge ). Therein is described the following dialogue between 
them concerning Brahman . 


On one occasion , Suvarcala asked ber husband svetaketu 
“ Who art Thou ? Tell me, o best of the twice -born " . The 
lordly one skilled in discourse replied to her “ That is known by 
thee , without a doubt ; I am the best of the twice -born , O lovely 
one , one who practises the vow of truth " . Sh : said to him “ I 
ask about the self that rests in the heart " , Hearing that, he 
replied “ That ( Self ) does not speak , o beautiful lady : If thou 
thinkest what is united to mind to be the Self , that is illusory . 
Where there is a name, there is ( also ) the bondage of the body. 
The thought " I am this is present in you also . “ I am even 
thou . I am myself, I am all " ; this alone holds ( true ). That 
which thou askest of me , that Being higher than thyself is not 
here ” . 


Here, in order to find out how Svetaketu , -- who has been 
repeatedly taught by his father “ That thou art " in the Sad 
Vidyā , understood the Self, the first question Who art thou, 
0 best of the twice - born ? ” is put ( to him ) by Suvarcala . Though 
understanding the object of the question , yet in the belief that 
she should be taught the sense ( of the Self ) by stages , this reply 
is given by Svetaketu : " by thee who addressest me 

as best of 
the twice -born , I am certainly known to be a Brahmin : why 
then is this questioned ? " Then it is said by Suvarcala “ I do 
not ask about the Brahminhood that is perceptible and is imagined 
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in the Self, as limited by bodily conditions ; rather do I ask 
about that Self, which thou dost designate by the word I in 
the statement I am the best of the twice - born , as different from 
the body and as residing in the heart ” . To her is this reply 
given : “ The word I applies to that aspect of the Self which 
is associated with the mind ; that however , is of an illusory 
character ; terms like Brāhmin etc. , which are posited in connec 
tion with the bodies of Brahmins and so on , born of Brahmin 
families and so on , apply only to that ( illusory form ). Hence , 
since I - ness also , like Brahminhood , refers to what is imagined , 
it is not fit to be questioned about by those who seek to know 
the nature of the Self. This I - ness is common to thee and me 

" - 
and to all beings including lower orders of creation ; hence, by 
thee, who seekest knowledge of the nature of the Self, this question 
which does not refer to the transcendental reality is not fit to 
be put " . Then ( there is ) the question “ If thou dost understand 
the I which is associated with the properties of being agent 
and enjoyer to be fictitious, then , understanding thus , how dost 
thou engage in the observance of action which is opposed thereto ?" 
To that is the reply given : " I engage in them for the benefit 
of the world , though they are not helpful to one -self ” . Then , a 
question is asked about the connection between sound and 
significance , with a view to ( find out) how this word “ I ” 
applied by all to refer to the Self can fail to signify that. To 
that the reply is given that between them there is not the relation 
of conjuction and the like, but the relationship of statement and 
what is stated . Then follows this series of questions and answers 
between the couple : 


I + 


Suvarcala : This word ( I ) signifying egoity is clearly always 
applied to the Self ; ( hence ) the statement that speech does not 
apply thereto becomes fictitious. 


Svetaketu : The word " I , O one of holy vows , applies to 
egoity , not to the nature of the Solf ; speech which is characteristic 
of the qualified does not apply to the Supreme, Imponderable 
One, 
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Suvarcala : If this be so , O best of Sages, tell me then 
what is egoity and also what is the nature of the Self. 


Svetaketu : Like the appearance of a pitcher in what is 
verily , ( but) a mass of clay , even so is egoity recognised here in 
the Supreme, Imponderable (One ) ; the nature of the Self is Great 
and Supreme. Hence, there is no inconsistency in the statement 
that speech turns back therefrom . 


Here, the question is asked how , if sound and sense be 
related as what signifies and what is signified , the word “ I ” 
could fail to signify the Self ; to this is given the reply that the 
word “ I ” is applied , primarily , not to the Self, but to egoity . 
Then the question being asked “ What is that Self other than 
egoity ? " , the two are distinguished , in that egoity is illusorily 
posited in the Self, like the form of pitcher etc., in clay , and 
it is concluded that the word which sets out as applying to the 
illusorily posited form cannot reach up to the pure substrate, as 
the word " silver " does not extend to the form of the pure 
mother -of-pearl. Therefore, it is concluded that since the word 
which signifies the ego , qualified by agency and other attributes 
is said to turn back even from the neighbourhood of the Pure 
Self, there is no contradiction whatever . Then on the assumption 
that, Brahman , the abode of the whole world , is nothing but 
the Self, which is fully discriminated from what is designated by 
" I " , Svetaketu teaches that just as, though the world is seen to 
be in ether, yet there is not for the ether any clinging to the 
world , so too there is no clinging for Brahman . Then this fresh 
question and answer . 


Suvarcala : The ether is constantly perceived to be unchange 
able, super - sensible , impartible and omnipresent ;, (but ) the Self 
is not so perceived . 


Svetaketu : One feels by contact again and again the air 
that is in the ether ; one smells the smell present therein ; one 
similarly sees with the eyes light , darkness , the host of solar 
rays , the assemblage of clouds, rain and the constellations, but 
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does not see the ether . That which is the nature of Existence is 
determined to be the Ether even of the ether . This (ether ) is 
imagined in the Existential Substance ; that is the true , and (that 
is ) but Vişou. Names which signify the qualified apply to the 
Supreme Self figuratively . The Supreme all -pervasive one is not 
( known ) by the eyes or by the mind or by any other means ; it 
is thought by the subtle intellect ; it cannot be described by speech. 
All this wide world is established therein alone , 


The question is " Why is Brahman , the abode of the Universe , 
not perceptible like the ether ? ” This is the reply given thereto : 
there is experience only of air etc. , as present in the ether, not 
of the ether as distinct ( from them ) ; if that be the case with 
ether, though an object of experience, what more need be said 
of Brabman , of the form of Existence, who is far more subtle 
than ether ? Therefore , everything is imagined in the Existential 
Substance ; that alone is true and pervasive, and all words 
applicable to what is limited by qualities do not apply in their 
primary sense to that which is distinguished from the qualities , 
and is understood by means of knowledge which makes known 
the real. In this series of questions and answers it is quite clear 
that by the citation of example of the appearance of pot, in 
what is , verily , clay, by the declaration - in the words “ That 
which is of the nature of Existence is determined ” etc , -- that the 
finite self of the context is of the form of Existence , and by the 
statement “ This is imagined in the Existential Substance ; that is 
true , (that is ) but Vişnu " , the sense of the vācārambhana text 
( Ch. VI. 1. 4 ) and of the texts “ That Thou art ” and “ In that 
has all this its Self, that is the true, that is the Self ” ( Ch. VI, 
XI, 4 ) are shown to favour the conclusion that Brahman is unrelated 
to the world , non -distinct from the finite self, and free from 
qualifications. 


+ 


Further , in another context in the Moksa - Dharma itself, non- 41 
difference is set forth in these words : “ I desire , O Divinity , 
Thy Supreme Abode ; let there be identity of me with Thee ; 
let there be for me no re -birth ; when a man sees different things 
as non - different, then he is free from taint, becomes none other 
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than the Supreme Self ” ; “ The collocation of the assemblage of 
elements is not the body of the Supreme Self ; that Vişnu who is 
embodied as it were , is the delusive Hari ” ; in such words is ( the) 
formlessness ( of Brahman ) set forth . In the Vişnupurāna and the 
like , also , the nature of Brahman , as Pure Intelligence , free from 
all difference , and devoid of qualifications, is declared thus : 
“ That Knowledge, wherein all differences have disappeared , which 
is of the bare nature of existence , which is unattainable by speech , 
and is self - realised , that is known as Brahman " . Thus, pure- no 
dualism alone is what is accepted by the Satrakāra ; since the 
commentator ( Srikantha ) elaborates pure - non -dualism here and 
there , after his ( the Sūtrakāra s ) own heart, the object of the 
setting forth of qualified -non - dualism in other places must be 
explained only in conformity therewith , in the manner declared 
by us . 


1 


1 


5 As for the demonstration of qualified -non - dualism in the 

commentary of others and of pure - non - dualism in the commentary 
of yet others , that is in the view of the falsity of that (pure 
non -dualism ). Of these , it is not possible to make out , as in 
the case of Srikanthācārya s ( commentary ) , an interpretation con 
formable to pure non - dualism ; for, nowhere has there been shown 
by them as by Srikantācārya, any indication of pure -non - dualism 
in the sense above set forth . Further , those who succeeded either 
of the commentators up to this day , have been ready only to 
condemn pure -non - dualism . Therefore, the only commentary that 
may be accepted by those who have regard for the means of 
correct knowledge is that of Srikanthācārya, which alone is set 
out ( 1 ) for the purpose of the true comprehension of the Non 
qualified Supreme Brahman , ( 2 ) for the purpose of the meditation 
of non - difference , to be performed by him of middling capacity , 
in respect of the Being who has taken on the form of the 
Qualified , to show grace to His devotees, and is characterised by 
the entire host of auspicious qualities, and a resplendent auspicious 
form , and ( 3 ) for the purpose of the meditation of the relation 
ship of one -self and one s master , to be carried on by him of 
least capacity , -- all these being appropriately distinguished : thus 
everything is consistent. 
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Here ends the work called sIVADVAITA NIRNAYA com 
posed through the grace of the Supreme Siva , -- the Highest Real, 
the fore -head - eyed by the direct descendant ( of the Lord ), known 
to fame as Appayya , the son of Ranga Rāja , best of sacrificers, 
the performer of the Visvajit Sacrifice , and the great preceptor of 
the Advaita School of Thought, (who shone as ) the gem in the 
Ocean of the family of Bhāradvaja . 


Appa Dikşita , whose intellect is fixed on the lotus - feet of 
Sadasiva , has here condensed the essence of the entire system of 
Srikantha 


+ 


1. The couplet of which this is the translation , occurs only in Manus 
cript “ O " and that too after the colophon ; it is possibly by other bands 
than Appayya s. 
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NOTES 


[ The references in square brackets are to paragraphs) 


NOTE 1 


Vyaktyäkrtijā tayas tu padarthaḥ (Nyāya - Sutra , II , 2 , 65 ;. II , 
2 , 63 , according to the edition used by Dr. Jha ). { P. 2:22 ] 


The translation of the sūtra and Vatsyāyana s bhāsya thereon 
are here set forth : " In Reality the Individual, the Configuration 
and the Generality - All three ) constitute the Denotation of the 
word- ( SU . 63). The term tu , in reality , serves the purposes of 
emphasis. " What is it that is emphasised ? What is meant to 
be emphasised is that all the three are denoted by words , --there 
being no hard and fast rule as to which one is the predominant 
and which the subordinate factor. For instance , when there is 
( on the part of the person pronouncing the word ) a desire to 
lay stress upon the difference ( of a thing from others ) -- and when 
the cognition brought about is also one pertaining to the distinctive 
features of that thing -- there the Individual forms the predomi 
dant factor in the denotation of that word ) and the ‘ Generality 
and the Configuration are subordinate factors ; when , on the 
other hand, the difference is uot meant to be emphasised , and 
the resultant cognition also pertains to the commonalties , -then 
the Generality is the predominant factor , and the Individual 
and the Configuration are subordinate factors . Many instances 
( of such varying predominance and subservience ) may be found in 
actual usages. An example of the predominance of Configuration 
may also be found ” ( Dr. Jha s translation of the Nyāya - Sutras . 
Vol. II . pp . 448-449 ). 


$ 


Dr. Jha s use of the word “ denotation ” in place of the more 
general term “ significance " tends to introduce a slight confusion .. 
Jati and aksti would more naturally constitute part of the con 
notation rather than the denotation of the word ; the latter is 
more properly the vyakti. The Naiyāyika s insistence on all three 
constituting the significance is parallel to the western logician s 
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doctrine that every term possesses both connotation and denotations 
though , with different classes of terms, either aspect may dominate 
over the other . The important point is that they all together 
constitute one sense , not different senses of the word . Disjunction 
of the three is not meant, as seen by the use of the singular 
number in paļārthah . The Buddhist who holds terms to have 
no possitive significance, but only to perform the function of 
excluding ( apoha ) the significance of other words, makes the mistake 
of separating these three aspects, and then failing to understand 
bow a word can function usefully as referring to any one of 
them alone. His position is set out and refuted elaborately in 
the Nyāya - Vartika. See also Keith s Indian Logic and Atomism , 
p . 159. It is unfortunate that this author too uses the word 
“" denotes " , where “ signifies " is distinctly preferable. Professor 
Radhakrishnan s exposition of the topic seems clear and less open 
to objection . " The word " he says suggests the form , denotes 
the individual and connotes the genus " (Indian Philosophy , II, 
p . 107 ). 


NOTE 2 


? 


trih prathamām anvāha triruttamām ( P. 2.324 ) 


The Darša - Purnamāsa sacrifice is the model for several other 
sacrifices. The former is the prakrti rite and the latter vikttis . 
In the praksti rite , eleven sks are prescribed to be chanted in 
che matter of getting the fire to blaze in the first instance ( agni 
samindhana ). These rks are known as sāmidheni. The injunction 
is that fifteen sămidhenis are to be chanted ( pancadasa sami 
dheniranyaha ), while , however, only eleven rks are mentioned . 
The number fifteen is made up , therefore , by chanting the first 
and the last sks thrice, instead of once. Now , though the sami. 
dheni pks are the same zbotha for the prakrti and all the viksti 
rites , their order is not always the same. Thus in the Darsa 
Pirpamasa , the first sk is Pravo Vāja etc., and the last Aiuhota 
etc. But in other rites , any other rk of the eleven may be first, 
as determined by the nature of the rite , the deity sacrificed to , 
and so on . The question here is whether the injunction to repeat 

Sep 
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thrice applies to what may happen to be the first and last sk 
in each.rite, or what is known to be the first and last rk in the 
prakſti rite , in connection with which arises the injuction to 
three - fold incantation . The final view is that the first and last 
sks of each particular rite have to be chanted thrice , not those 
of the prakſti rite , the reason being that words " first ” and “ last 
signify position primarily, not what occupies the position in a 
particular context. With marking the place they becomes functus 
officio , and may not be called upon to discharge any other function . 


NOTE 3 


Şodas igrahanāgrahananyāya ( P. 2.332 ] 


ti 


The following is taken from Jacob s Laukika - Nya yāñjali , Part 
III . “ The rule as to the use or omission of the Sodasistotra 
( at the Atirătra sacrifice ). In very common use as an indication 
of option being allowable in regard to something. From the 
introduction to the third volume of Dr. Eggeling s translation of 
the Satapatha - Brāhmana, we learn that the distinctive feature of 
the Atirātra -sacrifice, as the name itself indicates , is an overnight 
performance of chants and recitation ... At the end of each round , 
libations are offered , followed by the inevitable potations of Soma 
liquor and the performance partook largely of the character of a 
regular nocturnal carousal . Then as to the Sodas in , he says 
( page xviii ) — As regards the ceremonies preceding the night 
performance, there is a difference of opinion among ritualists as 
to whether the şodas istotra is or is not a necessary element of 
the Atiratra, Asvalāyana ( 5 , 11 , 1 ) refers incidentally to the 
Şodasin, as part of the Atirātra , though it is not quite clear from 
the text of the sūtra whether it is meant to be a necessary or 
only an optional feature of that sacrifice . There can be little 
doubt, however, that the learned writers who use the nya ya , regard 
the use of the stotra as optional " . ( pp . 137–138 ). It is , however , 
rather doubtful whether the reference is primarily to the stotra . 
What is more likely is that the use of the Sodasin cup ( tho 
sixteenth cup ) is intended . The question , then , would be whether 
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the cup and the accompanying stotra and sastra are necessary 

elements of the Atirātra sacrifice, the answer being that they are 
. optional, in view of contrary injunctions in respect thereof. See, 

Keith , Religion and Philosophy of the Veda, pp : 335–336 . 


NOTE 4 


The Pada havani ya -nyaya ( P. 2:43 ] 


The general injunction is that all sacrifice should be performed 
in the dhavaniya fire . In the Asyamedha sacrifice, however, it is 
enjoined that offerings are to be made in the hoof -marks of the 
horse , This injunction would be entirely purportless , if the 
general rule were considered to over - ride it ; if however, its validity 
for the particular sacrifice be admitted , the rule " yadā havaniye 
juhoti " , would be only limited in its application , not nullified . 
Both injunctions would thus be purportful. The injunction " pade 
Juhoti" ; would be an exception to the general rule " yadāhavaniye 
juhoti " ; the general applicability of the latter should be construed 
in the light of this exception . 


NOTE S 


Andho bhavatyapi roditiva etc., [ P. 2:52] 

The quotation here - would appear to be a jumble of words 
from Chandogya, VIII, 10 and 11. Indra , acquiring knowledge of 
the Self from Prajāpati is told that the dream - self is the Supreme 
Self . On reflection , Indra finds that that will not do , since , though 
not affected by bodily defects and impurities, the dream self has 
its own trials and tribulations : it is wounded , as it were ; it 
cries as it were . He, therefore, goes back to the preceptor, and 
is told that the self in deep sleep is the Supreme Self. That 
knowledge too is not free from doubts , for that self reaches 
annihilation , as it were . If eva here (vinā sameva ) were understood 
as alone, there would be no liberation , no manifestation of the . 
Self in its own form and so on . Hence , vināsameva has to be 
understood on the analogy of roditiva in Ch . VIII, 10 , 2 and 4 . 
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NOTE 6 


+ 


Pancāgni- Vidyā [ P. 3.132 ) 


# 


This is the instruction imparted to Gautama by Pravahana 
Jaivali concerning that knowledge , the teaching of which belonged 
only to the Ksatriyas and was made available first to Gautama 
among the Brahmins. It relates to the five fires which are the 
Heavenly region , rain , the earth , man , and woman . In the fifth 
libation , water comes to be called " man " . Man lives up to the 
full span of life , and then dies ; at his death , he is carried to 
the fire where from he originated . Those who know this and those 
who in the forest meditate upon faith and austerity, they depart 
on the path of the Gods. Those who do not know this , but 
spend their lives in works of charity - and public utility, they 
depart on the path of the Fathers, and ultimately return to this 
world , after their stock of merit is exhausted by enjoyment. The 
reference is to Chāndogya , Chapter V , Khandas, 3—10 ( both 
inclusive ). 


NOTE 7 


Madhu - Vidyā [P. 3.137 ). 


The Sun , it is said , is verily the honey of the devas . Its rays 
spreading east, south , west , north and upwards constitute the 
honey - cells in each of these directions . The honey -producers in 
each case are the Rks, the Yajus verses , the Såmans, Atharvangi 
rasa , and the secret instruction ( guhya ādesah ). The waters in 
each case ( i.e., the Soma juice , butter, milk , etc., poured into the 
fire) are the nectar. He who knows the first kind of nectar 
becomes a Vasu , and retains his status so long as the Sun rises 
in the east and sets out in the west. He who knows the second 
nectar becomes a Rudra , for as long as the Sun rises to the 
south and sets to the north . He who knows the third sectar 
becomes an Aditya, for as long as the Sun rises in the west and 
sets to the east . He who knows the fourth nectar becomes a . 
Marut for as long as the Sun rises in the north and sets in the 
south . He who knows the fifth nectar becomes a Sadhya for as 
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long as the Sun rises over - head and sets down below . Thus are 
described the various forms of meditation on the Sun as honey , 
and the fruit thereof. The fruit is limited through admitting of 
different degrees of duration . Not so , however , is the fruit of 
Brahma -knowledge, the realisation of that Supreme Being which 
neither rises nor sets . The Bliss attained thereby is illimitable , 
indestructible . Hence, even those who by the practice of Madhu 
Vidyā have attained the comparatively happy status of Vasus etc., 
have to seek Brahma - Vidyā , their status being but transient. But, 
in the case of these, departure along the path of the gods is 
obviously unsuitable, that path having been prescribed for beings 
on the lower, human plane of existence . The reference is to 
Chandogya , Chapter III , Khandas 1 to 11 ( both inclusive ). The 
question of the fitness of devatas for Brahma knowledge is 
discussed in Vedānta - Sutras, I , 3 , 25–32. 


NOTE 8 


Samānam itarat syenena ( P. 3 : 18334 ) 


The jyotis joma sacrifice serves as the model ( prakſti ) for 
several other rites ( vikstis ). Two of these are the Işu and the 
S yena . In prescribing the conduct of the Işü , certain distinctive 
elements are first mentioned and it is then said that in the rest 
there is agceement with the Syena. It is contended by some that 
the distinctive features having been already mentioned , the general 
clause refers only to those elements which the Işu derives from 
jyotis foma, which serves as the model. The mention of the Syena 
bas no special significance, that rite being cited only as another 
instance of a rite modelled on the jyotis foma. The final view is 
that the similarity is in respect pot of the general features common 
to the prakrti and vikšti rites , but of the distinctive rites of the 
S yena . Thus, the Rtviks in the S yena rite should wear red tur 
bans ; the Rtviks in the Isu should do like - wise . The reason for 
this conclusion is that otherwise the statement samānam itarat 
syenena becomes merely repetitive, thus losing its force and 
authority. No Scriptural passage may be interpreted in such a 
way as to make it lose its authoritativeness, unless there is no 
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help for it. In the present case , no such necessity arises. The 
word itarat means what is other and goes beyond not merely 
the distinctive isu rites already mentioned , but also those elements 
known to be common to the jyotiş toma and the Işu on the ground 
of their being related as praksti and vikyti. The similarity intended 
and enjoined can be only in respect of the distinctive elements 
of the S yena. Thus, the mention of the word Syena also becomes 
purportful The part of the discussion which is relevant . to 
Appayya s purpose is this : where resemblance is mentioned after 
the citation of certain distinctive elements, that resemblance must 
be in respect of other elements which are also distinctive, not 
those common to the praktti and all other vikytis thereof. For 
a full discussion of the topic , see pūrva - Mimāmsā , VII , 13--16 
and Sabarasvāmin s commentary thereon . In legal terminology , 
the principle is that of ejusdem generis. 
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NOTE 9 


Şadanga and Dasa - avyaya . ( P. 3 : 238 ) 


The obeisance to Veda and Bhava is the third of the invoca . 
tions occurring in the Bhämati ( see page 4 of Anantakrspa 
Sastrin s edition ). As applied to the Veda the six limbs are Sikşā , 
Chandas, Niruk ta , Vyakarana, Jyotişa and Kalpa ; the avyayas 
( indeclinables ) are innumerable, like the particle ca meaning " and 
The six limbs of Bhava are Omniscience, Contentment, Eternal 
Wisdom , Independence, Eternal Illimitable Resources , and Unimagi 
nationable Power ; the ten members are Knowledge, Non -attach 
ment, Lordly power , Austerity , Truth , Mercy , Firmness, Creatorship 
Self-knowledge, and Controllership. The enumeration is that of 
the author of the Kalpataru who bases himself on Puriņic 
authority ( see p . 4 of Anantakſspa Sastrin s edition ). 
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NOTE 10 , 


X 


The Advaitin s conception of Mukti ( P. 3.2358.2356 ] 


* 


Appayya Dikgita shows with considerable skill and trouble 
that even for him in whom nescience has ceased , liberation takes 
the form of the attainment not of Brahman , but of Isvara , 
endowed with innumerable auspicious qualities and so on . Identity 
with Brahman is possible only when all finite selves are liberated . 
So long as there is a residue of Karma even for, one finite self, 
the liberated one can attain only the nature of tévára . For, on 
the hypothesis that there are many finite selves and that each 
finite self is 1 & vara , as reflected in māyā with the cessation of 
māyā for one finite self , all that results is the merger of that 
reflection with the original that was reflected , that is, in other 
words, the merger of that jiva witî Isvara . But so long as there 
are other jivas, Isvara continues still to be an image , a being 
possessed of the quality of being reflected ; and the being that 
has got merged with Isvara can claim nothing higher. When all 
finite selves are liberated , māyā as a whole vanishes , Isvara is 
no longer a bimba , & being capable of being reflected ; both He 
and the finite selves realise their identity in Brahman that is 
Pure Intelligence . 
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The doctrine is attractive in many ways. The prospect of 
merger in Nirguna - Brahman does not appeal either to the intellects 
or to the emotions of most. It seems difficult to realise how 
one being can become the Absolute while others are left to wallow 
in ignorance ; and the ideal even if possible, seems undesirable , 
being clearly anti - social. The difficulty in accepting this doctrine 
is due to the fact that the hypothesis of a plurality of finite 
selves is not the only possible one for the advaitin . 

There are 
the ekajīvavā dins, for whom clearly enlightenment should lead 
directly to identification with Brahman . There are also those 
who consider that Isvara Himself is a reflection ( a pratitimba 
pot a bimba ), that isvara is Brahman as reflected in māya , and 
jiva is Brahman as reflected in avidyā . On this hypothesis too , 
irrespective of the unity or plurality of souls , release would 
necessarily have to be identification with Brahman ; for the merger 
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of a reflection in the original is intelligible, not its merger in 
another reflection , like Isvara ; if the latter were possible, then 
one jiva might as well become another jiya , and the so - called 
release would be no release at all. 


Appayya , has, therefore, to show that his own hypothesis of 
the plurality of souls and the bimbatva of the Lord is the only 
tenable one . This he does in the Siddhanta - lesa - samgraha, by 
showing , as in the present work , that his own view of mukti is 
the orthodox advaita view , being that of the Bhagavatpada himself . 
The argument is developed at some length with reference to each 
chapter of the Satras, and is substantially identical with that of 
the present work . There is a slight elaboration in res of one 
or two points, which may tend to indicate that the Sangraha is 
the later work . Thus, demonstrating through statements from the 
bhāşyakāra s mouth that release consists in the attainment of the 
being of Isvara , Appayya argues back and says that the ekajivavāda 
and the Isvara -pratibimbavada are untenable , as they are inconsis 
tent with the orthodox view of mukti. The only advaita work 
which he explicitly condemns as hostile to his view is the 
Samkşepa - s āriraka. 


The doubt naturally arises as to how this mukti is different 
from that attained by the devotees of Saguna - Brahman . The 
difference is in that the latter, secking the Lord through devotion , 
never attain to an intuition of the Impartible Absolute, and that, 
therefore , they continue still to be enveloped in ignorance . Theirs 
is not the full measure of the being or the bliss of Saguna 
Brabman . They are equal to Him, but only in respect of enjoya 
ment ; theirs is not the unsurpassable lordship of Isyara Himself, 
the power to create , sustain and destroy the universe . He who 
becomes Isvara by realisation of non - duality becomes Isvara with 
no reservation ). 


On the whole . subject, see further siddhanta - lesa -samgraha , 
pp . 447 to end , and the daharadhikarana of the Nyaya - Rakşamapi : 
Dharmarajadhvarin s Vedānta Paribhāşă may also be consulted ; 
sco , particularly , Prof. S. Radhakrishnan s Introduztion to the 
edition brought out by the University of Calcutta . 
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NOTE 11 


Stha lipulaka nyāya [ P. 3.2356 ) 


The following is from Apte s Sanskrit - English Dictionary : 
“ In a cooking - pot all the grains being equally moistened by the 
heated water , when one grain is found to be well -cooked , the 
same way may be inferred with regard to the other grains. So 
the maxim is used when the condition of the whole class is 
inferred from that of a part " . 


NOTE 12 


Gudajihvikā nyaya ( P. 3 :242224 ] 

Jacob ( Laukika Nyayānjali, I , 24 ) explains this as " the maxim 
of the tongue ( smeared ) with treacle (in order to disguise an 
unpalatable draught ) " . He also quotes a passage from the 
Vacaspatya , which says that just as a parent makes his child , who 
is afraid of the bitterness of the essence of neem , drink the essence 
after first coating his tongue with treacle, even so do the eulogistic 
passages serve to engage human beings in the performance of rites 
requiring the expenditure of great energy and labour , by extolling 
the fruit of those rites as everlasting heavenly bliss and so on . In 
the present translation , the pbrase " maxim of the sugar - coated 
capsule " has been used , as serving to convey the same sense in 
a manner more familiar to most present-day readers. 
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NOTE 13 


Tar-kratu -nyaya [P. 3.242225 ] 


This is the maxim “ What a 
* What a man meditates 

on , that he 
becomes " . The Scriptural authority for this is a Chandogya 
passage , which , after prescribing calm meditation on Brabman as 
that in which all this begins, ends and continues , goes on to say 
to show the need for it saying, “ Yatha kraturasmin loke puruso 
bhavati tathetah pretya bhavati, according as his will is in this 
world , so will the man be after he has departed hence " (Ch. III, 
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14, 1 ; the translation is Dr. Jha s ). The following is from 
Sankara s commentary on the same : " According as a man s will 
or determination is, in this world , during his present life , -- so does 
he become when he has departed from this body ; -- that is to say , 
his condition is in keeping with the result in accordance with his 
will. This fact we come to know from the Scriptures : Thinking 
over wbatever disposition , one renounces the body in the end 
etc. , ( Bhagavad -Gitā ). And inasmuch as such sequence is main 
tained by the Scriptures, one who knows this, should have this 
will ,-i.e ., the will or determination that we are going to explain 
(Dr. Jha s translation , p . 181 ) . 


NOTE 14 


Pareşām bhaşye višiş (dvaita nirūpanam , anyesām bhāsye 
suddhadvaita nirūpapam [ P. 5 ) 


The reference seems to be to Rāmānuja and Madhva , these 
two being explicitly mentioned in the corresponding portions of 
the Ananda - Lahari. This is a rough translation of verse 58 of 
that work : “ The declaration of the enjoyment of the bliss of 
Brahman , by the released ones , as in this (bhāşya ), contradicts 
the ( doctrine of ) difference between Brahman and the finite self ; 
there are other similar indications in other bhagyas ; but these 
come in , somehow , in the failure to realise their self -contradictory 
nature , not as prompted by the realisation of essential non 
difference ; for, they are confirmed haters of pure Brahman , as 
also of Saguna - Siva , suffering as they do from the curse of 
Dadbici and others " . 


The other indications mentioned in the verse are explained 
in the introduction to the verse , with reference to the system of 
Madhya . The bonds of the fiva are , in that system , unreal ; 
there are 

no attributes differentiating the jiva from Brahman , 
except dharma ; -Brahman who is known by him who seeks release 
is not an object of meditation , the jiva is a reflection of Brah 
man ; avidyā (nescience ) is removable by knowledge, and 
But these are not genuine indications of the acceptance of non 
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difference as final. For, though at release the finite self is said 
to enjoy the bliss of Brahman , yet other selves are recognised 
who , failing to obtain true knowledge of Brahman , attain 
mukti, fall into the three hells, and suffer everlastingly. This is 
incompatible with non -difference. Further , neither Ramanuja nor 
Madhya rises to the conception of release as the attainment of 
the state of the Attributeless Brahman . As for the indications in 
Madhva s system , he himself interprets his doctrines in such a 
way as to lend no colour even to a suspicion of acceptance of 
non - dualism . Thus, though the bonds are fictitious in relation to 
the jiva , they are real enough in relation to the internal organ 
( the antah -karana ) ; though the jiya is a reflection of Brahman , 
they are yet distinct, like the face and its reflection ; though 
avidyā is removable by knowledge, the former has yet a true 
existence ; and so on . Though their admissions cut at their own 
positions, they make these not in the recognition of advaita , bat 
in the failure to realise - that they are helplessly falling into the 
pit of self- contradiction . They suffer to this day from the curses 
of Gautama, Dadhici, Upamanyu , Nandikesvara and others. Their 
minds are tainted by the hatred of the superiority of Suddhā dvaita 
and Parama Siva . Imagining themselves to be Vaişpavas, they. 
shower multifarious abuse both on the doctrine of the pure - non 
duality of the attributeless Brahman and on Parama siva . 


17 


The concluding words of the Ananda Lahari contain a fine 
tribute to Srikantha , which is worth noting here. Though in the 
commentary there cannot be seen any out- spoken criticism or 
upholding of his position by the abuse of that of others, yet the 
bhāşya written by the great lord seated on the throne of the 
empire of knowledge ( vidyā sämrajya ) leaves all this to be done 
by the commentators thereon , mereka ing an indication thereto , 
just as a great lord , in order to his dominating from the 
inroads of robbers, signals to svauts to look to 

vants to look to bake business , 
merely by knitting his eye-brows 
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